THE STOIC TRADITION 
FROM ANTIQUITY 
TO THE EARLY MIDDLE AGES-I 


STUDIES IN THE HISTORY 
OF 
CHRISTIAN THOUGHT 


EDITED BY 
HEIKO A. OBERMAN, Tübingen 


IN COOPERATION WITH 
HENRY CHADWICK, Cambridge 
JAROSLAV PELIKAN, New Haven, Conn. 
BRIAN TIERNEY, Ithaca, N.Y. 

E. DAVID WILLIS, Princeton, N.J. 


VOLUME XXXIV 
MARCIA L. COLISH 
THE STOIC TRADITION 


FROM ANTIQUITY 
TO THE EARLY MIDDLE AGES-I 


LEIDEN 
E. J. BRILL ` 
1985 


THE STOIC TRADITION 
FROM ANTIQUITY 
TO THE EARLY MIDDLE AGES 


I. Stozezsm in Classical Latin Literature 


BY 


MARCIA L. COLISH 


LEIDEN 
E. J. BRILL 
1985 


ISBN 90 04 07267 5 


Copyright 1985 by E. J. Brill, Leiden, The Netherlands 


All rights reserved. No part of this book may be reproduced or 
translated in any form, by print, photoprint, microfilm, microfiche 
or any other means without written permission from the publisher 


PRINTED IN THE NETHERLANDS 


To Gérard Verbeke 


CONTENTS 


luv A ep "DET IX 
List of Abbreviations 3. a- 4. weh wee Soo de @ od, Se Maipo eos XII 
Introduction „su weder Ay oth ew ee Gh Rie see I 
CHAPTER ONE: STOICISM IN ANTIQUITY . , . . . . EC 7 
I. Historical Introduction `, 
II. The Teachings of the Stoics . . 2.222 2 2 m mr nn 21 
CR PEYSS wii gua e e i ee Sin Gt 22 
I Cosmology à ca Ae 62.4% au BEER ER 4 ALES 22 
2 Psyeholggv 5-4 a Wa Dow e oue Sere EU ee A 27 
3. Natural Law, Logoi Spermatikoi, Divination, Theodi- 
CY Tree s E TL 31 
B^ Ve, nuages dedu acu XU eu S de cr VE pale na 36 
1. Slavery, Sexual Equality . 2.2.9969 36 
2. The Cosmopolis, the Active and Contemplative Life, 
Friendship x3 ae au 4 REGES S ee BD OS 38 
3. Vice and Virtue, The Passions, Apatheia ...... 42 
C B0gle- 155 2 de crie ace eS Ge ee as 50 
I, Fhecrv of KnowledBe ..4 «- eb mem 51 
2. Dialectic, the Categories .............. 53 
3. Language, Grammar, Literary Theory ....... 56 
CHAPTER. TWO- CICERO NEE NUS UR oe RR 61 
I. Lie and Writings). Sas he ais eS bah Ros 61 
II. The Critical Background... ............... 65 
HI Rhétorical Theory. nr > uà eue Gish ode Beet 79 
IV. Political Theory 34 xx fy Se ESSA E ESSE S 89 
V. Epistemology 25 2: 2.2 aie & 6.8 9130 Kon SUR Rs 104 
VI. Theology and Cosmology sa aden Ww x9 reote Re d 109 
Kap Ethics 4 aede Gr ae I Boe eG EE 126 
VIT- Conclusions: ev xx wok «oa. e Be Rates 152 
CHAPTER THREE: THE SATIRISTS lll 159 
]- "Horde 3.4 2 4% u ai are ei Bw. 160 
RE EE ENEE 194 
EIS CI" eA Fraser 204 
CHAPTER Four: THE Epic POETS . . . . . . . . . . . . . . . .. 225 
Le Versil. han aide eee E OR. re ee OE S 225 


MH: Dal eee Ao oh is t up WS eR, OO Heec ees 252 


VIII CONTENTS 


INN. EES EE 275 

IR e ANGUS ra oe dore rp eee Ge dk awe ee rs 281 
CHAPTER FIVE: HISTORIANS, LEssER Poets, ScHoLiasts, PEDA- 

GOGUES AND ENCYCLOPEDISTS. . . . . . . . . . . . . . . . . 290 

I. The Historians . . . . . . .. i eur Re Ae Msn as 290 

A) SANS 64% Li sil ESRI pe Ress 292 

B IV Sito sit didi dh oru den diode edes Sere edo 298 

EN KEE Ar A EE ae ee ES 304 

IT. Minor: Poets: Manlius: cos ip rentes Aes Soba Rs 313 

E The Scholas i 22 aS 2 es ELEC Szene S SL SG 316 

A CEET 316 

DB); "Macrobias: 2.2.0.2. Simard oops 2. 319 

IV. TheGrammanans «xx ovx vox a ae st Eee 320 

m Cc xD 321 

B) Naeicus-Eipulis- anene aaa pie 324 

C) Lesser and Later Grammarians ............ 325 

V. Rhetoricans, Dialecticians, and other Pedagogues .... . 327 

A Mee +... aeree 8 ke Hs RETE do o SET He 327 

Dy Augustine: acu x Acte Seo. Ba fer ee 329 

C) Martianus Capella: i cu odes Kar 330 

D; Cassiod OPUS. vo uA does de dto fcc Em e e dd 332 

VI. The Encyclopedists: Aulus Gellius . ............ 334 

CHAPTER SIX: STOICISM IN ROMAN Law,,,,,, aaa 341 

I. Historiographical Introduction . ............. 341 

II. The Development of Roman Jurisprudence ........ 349 

III. Definitions of Abstract Legal Principles .... . TIE 356 

IV. Legal Principles in Practice ................ 364 

Ve Lera RCI ess Rise bis ee EE 372 

VI. Conclusion 2.2 gabe ap: a era 389 

Bibliography" uova sn 2. ut. u 2 u u I ah ee EE 391 

Index 01 Names, su, 2.2.04 2 py A de Bn OE Ze 439 


Index-of Subjects. 2 2.5 280.25 Le Sn = OSE es hs (4 444 


PREFACE 


This book has been long in the making. In the course of its preparation 
I have accumulated many debts, which it is my pleasure to acknowledge 
here. My research was funded primarily by a Younger Scholar Fellow- 
ship from the National Endowment for the Humanities in 1968-69, a 
Research Status appointment from Oberlin College in the same year, 
and a Fellowship from the Institute for Research in the Humanities at 
the University of Wisconsin in 1974-75. The liberal financial support 
provided by these institutions was enriched by the hospitality of the 
American Academy in Rome, The Institute at Wisconsin, and the War- 
burg and Classical Institutes at the University of London, which offered 
congenial and stimulating environments in which to work in 1968-69, 
1974-75, and the spring of 1975 respectively. 

I would also like to acknowledge my thanks to several publishers for 
their courtesy in allowing me to quote or to use material on which they 
hold the copyrights. These include the Folio Society, Ltd., of London, 
for permission to quote from K. R. Mackenzie’s translation of Vergil’s 
Georgics, published by the Folio Society for its members in 1969, the Ameri- 
can Journal of Jurisprudence, for permission to draw upon parts of my ar- 
ticle, ^The Roman Law of Persons and Roman History: A Case for an 
Interdisciplinary Approach," published in volume 19 (1974), 112-27, 
and Res Publica Litterarum, for permission to use material that appeared 
in my article “The Stoic Hypothetical Syllogisms and Their ‘Transmis- 
sion in the Latin West through the Early Middle Ages," which appeared 
in volume 2 (1979), 19-26. 

Individual colleagues, no less than institutions, have played an im- 
portant part in my work, for their combination of scholarly guidance, 
warm encouragement, and stringent correction. The late Roland H. 
Bainton, William J. Courtenay, Francis C. Oakley, and Jaroslav J. Pe- 
likan gave generously and repeatedly of their professional support and 
their critical insights as the project took shape and developed. A par- 
ticular vote of thanks is due to James J. Helm and Charles T. Murphy. 
It was their learning and patience that, quite literally, made possible the 
research on which a significant part of this book is based. Fanny J. Le- 
Moine, Friedrich Solmsen, and Paul C. Plass did yeoman service, reading 
chapters of the manuscript in an earlier incarnation and then going over 
the entire manuscript with a fine-tooth comb in its semifinal state. What 
clarity and precision have resulted owe much to them; although the sins 
of commission and omission that remain must of course be charged to my 
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own account. The one person to whom this book owes its greatest single 
debt is unquestionably Gérard Verbeke. It was he who encouraged me 
to take the plunge initially. His own scholarship in the field, his many 
kindnesses, and his continuing personal support have been an inspiration 
to me. It is thus with a lively sense of gratitude and with my deepest 
respect that I dedicate the present volume to him. 

A technical note on orthography and punctuation needs to be made 
in closing. Largely in order to reduce the cost of setting the type, as well 
as to dispel the irritation of readers who do not know Greek, I have 
Romanized the spelling of Greek words where they occur in the text, the 
footnotes, and the bibliography. Also, for the sake of uniformity, in Latin 
quotations I have rendered “u” as “v” where it plays that role and I 
have capitalized the words standing at the beginnings of sentences. 


M. L. C. 
Oberlin, Ohio 
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INTRODUCTION 


The decision to write this book arose from the fact that the influence 
of Stoicism on the Latin mind of antiquity and the early Middle Ages 
has never been given the attention it deserves. The significance of Greek 
philosophy in this era and in this linguistic milieu has been approached 
most typically from the vantage points afforded by the Platonic and Ar- 
istotelian traditions. The view from these twin peaks, to be sure, is capa- 
ble of taking in a great deal of the landscape. Still, the panorama remains 
incomplete unless the Hellenistic schools of Greek philosophy are situated 
comprehensibly in relation to the larger intellectual Jandmarks. Among 
these schools Stoicism certainly asserts a lively claim to scholarly regard, 
since it commanded an allegiance from the Latin world of antiquity and 
the Middle Ages far wider and deeper than that of any of its Hellenistic 
contemporaries and competitors. 

Extended studies of the Stoic tradition in the classical and post-classical 
era have hitherto tended to focus on the impact of Stoicism on the Greek 
Christian writers, on the history of individual Stoic themes, and on the 
Stoic elements in the thought of individual Latin authors. The span of 
time covered by this book has also received cursory treatment in broad 
surveys of Stoicism across the ages. A good deal of important and useful 
information has been brought to light by researches of these kinds and 
we will have frequent occasion to refer to it. At the same time, there has 
been no full-length study of the Latin tradition of Stoicism from antiquity 
to the early Middle Ages that has been sufficiently detailed and sufh- 
ciently synthetic. The emphasis in previous studies of this subject, fur- 
thermore, has more often been placed on the detection of isolated Stoic 
ideas in ancient or medieval thinkers and on the effort to infer or to 
demonstrate their lines of filiation than it has on the situation of those 
Stoic ideas in the mentality of the authors who used them. 

Neither the procedures involved in Quellenforschung nor a strictly textual 
and philological methodology is adequate to this task. To begin with, 
there is an irrefragible problem that attends the study of the Stoic tradi- 
tion as it passes from Greece to Rome and from Rome to the Middle 
Ages. The ancient and middle Stoics who formulated the school’s basic 
doctrines wrote in Greek and their teachings are preserved only in very 
fragmentary form. The works of the Roman Stoics are far better pre- 
served but they are also far less important from a speculative standpoint. 
Even so, Seneca is the only one of the Roman Stoics who wrote in Latin. 
The Latin Stoic tradition is thus, perforce, an indirect tradition. Methods 
of the sort that might be applied to some other ancient philosophical 
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school, based on the analysis of textual parallels and the resurrection of 
the manuscript tradition from the earliest days of the school, are literally 
impossible in dealing with the Stoa. Nor can one limit one’s horizons to 
the purely philosophical authors or to the doxographers. For they, too, 
wrote in Greek and not in Latin. More importantly, they are not the 
only or necessarily the most significant sources of Stoicism. The chief 
Latin authors who absorbed Stoicism in Rome and who transmitted it 
to the Middle Ages were belleslettrists and men who contributed to a 
number of technical and pedagogical disciplines. Their point of view is 
rarely doxographical and is often lacking in philosophical rigor. They 
are just as likely to use Stoic ideas in ways that are not overt and not 
acknowledged as they are to attribute their references to Stoicism ex- 
pressly. A preclusive concern with identifying explicit testimonia can lead 
to the neglect of these inadvertent debts to Stoicism, which are often vital 
signs of an author’s attitude toward the Stoa and of the ways that he 
could transmit its doctrines to the post-classical era. Moreover, a preclu- 
sive concern with finding and analyzing textual parallels can lead to the 
dismembering of the texts under analysis, removing them from the con- 
texts in which their authors placed them. Such a procedure obscures 
rather than illuminating the way that the Stoic material is functioning 
in a particular work and in its author’s overall orientation. 

The study of selected Stoic themes, while it has the merit of directing 
the reader’s attention to the continuities and transformations which cer- 
tain Stoic topoi undergo over the centuries, may have a similar tendency 
to abstract Stoic ideas from the minds which expressed them and to ab- 
stract those minds from the historical personalities of which they formed 
a part. In its extreme forms this type of analysis can lead to the sort of 
Ideengeschichte which divorces thought from the human beings who pro- 
duce it, ignoring their lives, their historical circumstances, their profes- 
sional identities, their intellectual proclivities, their education and as- 
sociations, the genres in which they wrote, their personal concerns and 
convictions, and the ways that these considerations condition their atti- 
tude toward the Stoic themes that they choose to treat and the manner 
in which they treat them. The human environment out of which the 
ideas emerge can be neglected only at the risk of elevating those ideas to 
the status of autonomous realities. 

It is the desire to avoid the limitations of these approaches that has 
suggested the mode of analysis and organization followed in this book. 
The material in most of the chapters is presented topically according to 
several genres of Latin literature, with the writers who contributed to 
each genre or professional discipline treated individually in turn. On the 
whole, the genres are presented in order of their declining importance in 
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the history of the Stoic tradition. The topical organization reflects the 
fact that certain literary genres and professional treatises tended to at- 
tract their own clusters of Stoic themes and to instill their own norms 
and traditions in the minds of the men who produced them. Yet, not all 
epic poets or teachers of the liberal arts, for example, adopted the same 
attitude toward Stoicism. Individual differences of opinion from author 
to author also count for a great deal. Thus, within each chapter each 
thinker is treated as an individual in the effort to discern how he person- 
ally comes to grips with the Stoicism on which he draws. Each author is 
provided with a brief biography, in order to anchor him in time, since 
the topical approach results in frequent shifts in chronology from chapter 
to chapter, and because his concrete historical situation often sheds light 
on his treatment of Stoic ideas and other related matters. 

‘There a few exceptions to this rule. Chapter 1 serves as a general in- 
troduction to the book by providing a summary of what is presently 
known about the philosophy of Stoicism itself. This chapter is designed 
to lay a foundation and to provide a reference point for the chapters 
which follow. No effort has been made to develop an original interpre- 
tation of Stoicism. It has been necessary on occasion to take a stand on 
points where no scholarly consensus exists, but we have relegated the 
controversial literature and the historiographical orientation to the notes 
rather than encumbering the text with them. Here it must be stressed 
that it is not our intention in Chapter 1 to enter the lists on these contro- 
versies or to seek a settlement of the many technical problems connected 
with them. It is true that the Stoics borrowed many ideas from other 
philosophical schools. But our concern is neither to locate them unas- 
sailably in the history of Greek philosophy nor to determine whether 
their thought is philosophically tenable, whether they succeeded in re- 
futing their ancient critics, or whether their ideas conform to the stan- 
dards of twentieth-century philosophical analysis. Rather our principal 
goal in Chapter 1 is to summarize the ideas that are typically and dis- 
tinctively Stoic, whatever their merits or derivation, so that their inci- 
dence and use later on can be appreciated. 

In this same connection, attention has been devoted in Chapter 1 not 
only to the recognizable constants in Stoic thought but also to the 
changes it underwent up through the age of the Roman Stoics. This 
historical conspectus shows both organic developments and shifts in 
emphasis as well as adaptations on the part of individual Stoics that led 
them to diverge from the school’s basic teachings. Such modifications are 
most noticeable among the Roman Stoics, none of whom was a profes- 
sional philosopher or the head of the Stoa as a formal school and all of 
whom drew on Stoicism very selectively, giving the aspects of it that they 
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used their own personal stamp rather than trying to present a balanced 
survey of Stoic doctrine. This fact has raised the question of which au- 
thors to include in Chapter 1. At some points it is difficult to discriminate 
between a Roman Stoic who wrote in Latin and a Latin author who was 
influenced by Stoicism. In particular, how should Seneca and Cicero be 
treated, from this perspective? We have decided to include Seneca in the 
introductory chapter and to devote a separate chapter to Cicero. This 
decision is not a judgment on the comparative importance of these two 
authors in the development of our theme. Rather, the choice was made 
on the basis of how each of them viewed himself and how each of them 
was understood in his own time. Seneca decidedly saw himself, and was 
seen by antiquity, as an exponent of Stoicism. On the other hand, the 
same simply cannot be said of Cicero. 

Cicero is another exception to the overall approach taken to the pres- 
entation of the material in this book, in that an entire chapter, Chapter 
2, is devoted to him. Cicero is the only figure discussed so extensively. 
He receives more consideration than any other author discussed in this 
study because of the magnitude and complexity of his position as a critic, 
exponent, and transmitter of Stoicism. There is a profusion of Ciceronian 
works that require analysis. They are grouped topically in Chapter 2 
because the divisions of philosophy into which they fall affect decisively 
Cicero’s point of view toward Stoicism within them. Chapter 6, finally, 
departs from the rule in that no biographical information is supplied for 
any of the jurists whose ideas are discussed there. Lack of biographical 
data and the peculiarities attaching to the form in which the jurists’ 
works are preserved in Justinian’s redaction account for this omission. 
On the other hand, the jurists as a whole manifest the most distinct cor- 
porate ethos and guild mentality of any of the professional groups in- 
cluded in this study. It seemed plausible, therefore, to substitute a brief 
general history of the development of Roman jurisprudence as a disci- 
pline for the individual biography in their case. 

This book has a double objective. It cuts across the boundaries of phi- 
losophy, literature, and law in order to assess the Stoicizing inclinations 
of many Roman authors in a wide range of fields whose position as Sto- 
icizers has sometimes been overestimated or underestimated. To a large 
extent this situation stems from the fact that the majority of these authors 
are belleslettrists who have been studied primarily by classical philolo- 
gists. Tastes and literary theories within this discipline have shifted over 
time. In some periods the modern commentators have been preoccupied 
with the influence of Greek philosophy on Latin literature and have 
sought evidences of Stoicism so zealously that they have exaggerated the 
Stoic content of certain literary works. Some philologists have been in- 
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adequately informed about Stoicism itself, which has led them to make 
imprecise or unsubstantiated inferences about its presence in the 
authors. The philologists, also, have been inclined to neglect literary 
works which may be excellent examples of Stoicism in Latin literature 
but which are aesthetically uninteresting. On their part, historians of 
philosophy who have addressed themselves to the Stoic tradition have 
been inclined to ignore works of an essentially literary, pedagogical, or 
jurisprudential nature, showing little sensitivity to the fact that such 
works may have a philosophical content that merits serious attention. 
Scholars in both of these fields have been far too casual in dealing with 
the jurisprudential materials and have thereby perpetuated misappre- 
hensions concerning the place of Stoicism in Roman law long after such 
views have been discarded by the specialists in the history of Roman 
jurisprudence. It is hoped that the positive contributions of these several 
disciplines can be united harmoniously within the embrace of intellectual 
history and that the influence of Stoicism in Roman thought can be 
placed on a more accurate footing, whether this involves the inflation or 
deflation of the Stoic reputation of a number of authors and groups. 

The second objective of this book is to orient the classical Latin writers 
to their medieval posterity. In appropriating Stoicism in their own works, 
they also became the channels of its transmission to the Latin west in the 
post-classical era. For this reason, attention is paid to the posthumous 
reputation of the authors and to their later accessibility. Both the range 
and type of their literary popularity and the history of their manuscript 
traditions in antiquity and the early Middle Ages will therefore be dis- 
cussed. This book, it should also be noted, is the first volume of a pro- 
jected two-volume study. The second volume will trace the Stoic tradi- 
tion from antiquity to the early Middle Ages in the Christian Latin au- 
thors from the second to the sixth century. Many of these Christian 
writers depended heavily on the classical authors treated in this book 
both as sources of information and as literary models, absorbing their 
attitudes and reflecting them naturally as a consequence of their own 
education in the liberal arts. Although it can be read in its own terms as 
a free-standing piece of work, the present book thus also points ahead to 
the next stage of the indirect transmission of Stoicism to the medieval 
west through the agency of the Latin Christian authors of the apologetic 
and patristic age. From the perspective of the medieval future, then, no 
less than from the perspective of Roman culture in relation to its Greek 
past, the authors studied in this book need to be understood as the portals 
through which the philosophy of Stoicism entered the Latin-speaking 
world. 


CHAPTER ONE 


STOICISM IN ANTIQUITY 


I. HISTORICAL INTRODUCTION 


The history of Stoicism in antiquity can be traced from 301 B.c., when 
the school opened in Athens, until a.D. 263, when the last reference to 
Stoicism as an organized school occurs in Porphyry's biography of Plo- 
tinus. The school was called *'Stoic" because its founder, Zeno of Cittium, 
taught at a stoa or covered colonnade in the agora of Athens. Stoicism 
was brought to Rome in the second century B.c. After that time, although 
the Stoic philosophy was perpetuated by professed adherents and teach- 
ers, it often becomes impossible to detect the head of the school, or even 
if the school had an acknowledged head. The dissemination of Stoic ideas 
by tutors or by informal contact becomes much more common at that 
point; and, indeed, Stoicism attained widespread influence among edu- 
cated Romans from the first century B.c. onward. The last major rep- 
resentative of Stoicism, Marcus Aurelius, died in A.D. 180. Although the 
school as such is known to have survived the next century, it numbered 
no important adherents after Marcus Aurelius. After the third century 
evidence of organized instruction ceases, although the philosophy of Stoi- 
cism continued to be taught informally. 

Stoicism may be divided into three historical periods: the ancient Stoa, 
the middle Stoa, and the Roman Stoa. Most of the proponents of Stoicism 
in these three periods maintained the basic teachings of the school, but 
they show differing emphases and sometimes disagreed with each other. 
A great many efforts have been made to explain the emergence of Stoi- 
cism as a function of the historical circumstances of the fourth century 
B.C., particularly the collapse of the Greek polis and the rise of the Mac- 
edonian empire. Such efforts have often reflected the tendency to regard 
post-Aristotelian philosophy as a symptom of cultural decline. This in- 
terpretation has been reversed decisively in recent scholarship, in line 
with a more positive re-evaluation of the Hellenistic era.! The earliest 


! Some authors, in attempting to explain the emergence of Stoicism, have seen it as 
an instance of “Semitism” or “orientalism” impinging on Greek culture in its decline. 
See Émile Bréhier, The Hellenistic and Roman Age ( The History of Philosophy, 2), trans. Wade 
Baskin (Chicago, 1965), pp. 36, 37; R. D. Hicks, Stoic and Epicurean (New York, 1910), 
p. 21; Max Pohlenz, Die Stoa: Geschichte einer geistigen Bewegung, 2nd ed., 2 vols. (Göttingen, 
1955-59), 1, 22, 31, 66, 107-108; “Stoa und Semitismus," Neue Jahrbücher für Wissenschaft 
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Stoic, Zeno of Cittium, lived in an age when, in addition to the Platonic 
and Aristotelian schools, whose current exponents do not seem to have 
shared the genius of their founders, there flourished a number of newer 
philosophical schools such as the Cynic, the Epicurean, and the Skeptic. 
Contemporary philosophy also showed a considerable interest in reviving 
the teachings of the pre-Socratics. Stoicism can be regarded as a reaction 
against or as a response to all of these movements. As is frequently true 
in such cases, it borrowed a fair amount from them, even those which it 
criticized. 


und Fugendbildung, 2 (1926), 257-69; Georges Rodier, Études de philosophie grecque (Paris, 
1926), p. 220. Others see it as an ethics of individualism and an escapist cosmopolitanism 
in reaction to the collapse of the polis; see, for example, W. W. Capes, Stoicism (London, 
1888), p. 27; Gilbert Murray, Stoic, Christian, and Humanist (London, 1940), pp. 92 94. 

It is now much more typical for scholars to reject these views and to see Stoicism as 
fully within the Greek tradition, addressing itself to issues already raised in Greek phi- 
losophy before the Hellenistic age. See, for example, E. Vernon Arnold, Roman Stoicism: 
Being Lectures on the History of the Stoic Philosophy with Special Reference to Its Development within 
the Roman Empire (New York, 1958 [repr. of 1911: ed.]), pp. 29-77; Donald R. Dudley, A 
History of Cynicism from Diogenes to the 6th Century A.D.(London, 1937), pp. 97-99, 100-03, 
118-19, 187-98, 199; Ludwig Edelstein, The Meaning of Stoicism, Martin Classical Lectures, 
21 (Cambridge, Mass., 1966), pp. 22-23; A. M.-J. Festugiére, Liberté et civilisation chez les 
grecs (Paris, 1947), pp. 51-54, 58-65; La révélation d'Hermàs Trismégiste, 2™° éd. (Paris, 
1949), 2, xii-xiv, 266 n. 1; Josiah B. Gould, The Philosophy of Chrysippus (Albany, 1970), 
pp. 18-27, who adds that attention should be paid to contemporary medical writers, pp. 
39-40, a point developed in detail by Friedrich Solmsen, “The Vital Heat, the Inborn 
Pneuma, and the Aether," Journal of Hellenic Studies, 77 (1957), 119-23 and Gérard Ver- 
beke, LU Evolution de la doctrine du pneuma du Stoicisme à S. Augustin, Bibliothèque de l'Institut 
supérieur de philosophie de l'Université de Louvain (Paris, 1945), pp. 6-7, 11-15, 175- 
219; Charles Huit, “Les origines grecques du stoicisme," Séances et travaux de l Académie des 
sciences morales et politiques, n.s. 151:1 (1899), 462-504; A. A. Long, Hellenistic Philosophy: 
Stoics, Epicureans, Sceptics (London, 1974), pp. 1-4, 10-13; J. M. Rist, Stoic Philosophy (Cam- 
bridge, 1969), passim, and for the Cynics, pp. 63-73, 78-79; F. H. Sandbach, The Stoics 
(London, 1975), pp. 23-25. 

The most important general studies of Stoicism are Arnold, Roman Stoicism; Paul Barth, 
Die Stoa (Stuttgart, 1903), and 6th ed. (Stuttgart, 1946), which is not invariably superior 
to the earlier ed.; Bréhier, Hellenistic and Roman Age, ch. 2-5; Edelstein, Meaning of Stoicism; 
Long, Hellenistic Philosophy, pp. 107-235; Pohlenz, Die Stoa; Rist, Stoic Philosophy; Sand- 
bach, The Stoics; Eduard Zeller, The Stoics, Epicureans and Sceptics, trans. Oswald J. Reichel, 
rev. ed. (New York, 1962), pp. 19-403; and the brief but excellent Gérard Verbeke, “Le 
Stoicisme, une philosophie sans frontières,” Aufstieg und Niedergang der römischen Welt: Ge- 
schichte und Kultur Roms ım Spiegel der neueren Forschung, ed. Hildegard Temporini (Berlin, 
1973), 7, part 4, 3-42. 

Of lesser importance but also useful are Marcel Bazin, “La significance du Stoicisme," 
Académie royale de Belgique, Bulletin de la classe des lettres et des sciences morales et politiques, 5° 
sér., 35 (1949), 94-105; Edwyn Bevan, Stoics and Sceptics (New York, 1959 (repr. of 1913 
cd II: André Bridoux, Le Stoicisme et son influence (Paris, 1966), weak on influence; Johnny 
Christensen, An Essay on the Unity of Stoic Philosophy (Copenhagen, 1962), who underrates 
the differences among Stoics in the interests of his thesis; P. Merlan, “Greek Philosophy 
from Plato to Plotinus," The Cambridge History of Later Greek and Early Medieval Philosophy, 
ed. A. H. Armstrong (Cambridge, 1967), pp. 14-132; Michel Spanneut, Permanence du 
Stoicisme de Zénon à Malraux (Gembloux, 1973), pp. 20-100. 
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The founder of Stoicism, Zeno of Cittium (333/32-262 B.c.),? arrived 
in Athens unexpectedly, as the result of a shipwreck while on a business 
trip in 312/11. He began his philosophical studies under the Cynic Crates 
of Thebes, and then moved on to study at other schools. Zeno strenuously 
opposed the dualism between matter and spirit as he perceived it in both 
Platonism and Aristotelianism. Over against this split he proposed a phi- 
losophy in which matter and spirit are identical. He also opposed the 
hedonistic ethical criterion of the Epicureans as well as the atomic physics 
which they had revived, because of the scope it gave to chance and ac- 
cident in the world of nature. Against the Epicureans he propounded a 
moral system based on the criterion of reason, not pleasure. But, like the 
Epicureans, he himself revived a pre-Socratic physics, going back to the 
cyclical cosmology of Heraclitus. Zeno rejected utterly the Skeptic claim 
that man cannot possess certain knowledge. He argued instead that the 
senses and the reason do make certain knowledge possible. He agreed 
with Plato and Aristotle that virtue is a correlative of knowledge and he 
supported the Cynic view that the goods prized by the unenlightened are 
adıaphora, matters of indifference. However, he challenged the exclusively 
personal ethics of the Cynics and Epicureans alike by insisting on the 
social dimensions of the duties of the sage, while at the same time chal- 
lenging Plato and Aristotle by rooting his social ethics not in one par- 
ticular polis but in a cosmopolis transcending all local institutions. Zeno 
achieved a great measure of fame during his own lifetime. The Athenians 
deposited the keys to the city walls with him and honored him with a 
golden crown and a bronze statue, later setting up a tomb for him in the 
Ceramicus at public expense. His native city of Cittium also erected a 
statue in his honor. Zeno was invited by King Antigonus Gonatas to 
come to his court and advise him, a commission which the philosopher 
declined, remaining in Athens to teach until his death. 

The teachings of the other two principal leaders of the ancient Stoa, 
Cleanthes of Assos (342-232 B.c.) and Chrysippus of Soli (277-ca. 204 


2 In addition to the works cited in note 1, see K. von Fritz, “Zenon von Kition,” 
Paulys Realencyclopädie der classischen Altertumswissenschaft, and ed. (München, 1972), 19, 
cols. 83-121; Andreas Graeser, Zenon von Kition: Positionen und Probleme (Berlin, 1975); H. 
A. K. Hunt, A Physical Interpretation of the Universe: The Doctrine of Zeno the Stoic (Melbourne, 
1976); Amand Jagu, Zénon de Cittium: Son Rôle dans Üétablissement de la morale stoicienne 
(Paris, 1946); and Robert Philippson, “Das ‘Erste Naturgemasse’,” Philologus, 87 (1932), 
445-66 on Zeno’s ethical doctrine and its sources. Other good expositions of Zeno’s phi- 
losophy are U. Döring, “Zeno, der Gründer der Stoa,” Preussische Jahrbücher, 107 (1902), 
213-42 and Max Pohlenz, “Zenon und Chrysippe,” Nachrichten der Gesellschaft der Wissen- 
schaft zu Gottingen, philologisch-historische Klasse, Fachgruppe 1, Altertumswissenschaft, 
n.F. 2:9 (1938), 173-210. An interesting study of Zeno’s use of figures of speech to illustrate 
his philosophical doctrines is Leonhard Stroux, Vergleich und Metapher in der Lehre des Zenon 
von Kition (Berlin, 1965). 
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B.C.), at once begin to show the shifts in emphasis which started to occur 
in the philosophy of Stoicism after Zeno, as a consequence of the intel- 
lectual environment and the personal inclinations of its exponents. 
Cleanthes,? who began his life as a professional athlete and who earned 
the fees for his philosophical instruction by manual labor as a water- 
carrier, arrived in Athens in around 280 B.c. He took over the leadership 
of the Stoic school upon Zeno's death in 262 s.c. The most characteristic 
feature of Cleanthes’ interpretation of Stoicism is the theological cast 
which he gave to it. Cleanthes perceived and addressed himself to the 
world system elaborated by his predecessor with profound religious feel- 
ing. 

The third, and after Zeno, the greatest figure in the ancient Stoa was 
Chrysippus, who succeeded Cleanthes as the head of the school in 232 
B.C. Chrysippus was extremely prolific, writing voluminously on all as- 
pects of the Stoic philosophy. His chief objective was to refine, elaborate, 
and defend Stoicism in the face of attacks on the part of rival schools. 
The Skeptics seem to have been the most energetic opponents of the 
Stoics at this time, criticizing particularly their theory of knowledge and 
the paradoxes in which they were fond of expressing many of their fa- 
vorite precepts. In responding to these criticisms, Chrysippus contributed 
heavily to the development of Stoic logic and epistemology. 

The middle Stoa, whose two chief exponents are Panaetius of Rhodes 
(185/80-110/00 B.c.) and Posidonius of Apamea (140/30-59/40 B.C.), 
shows a considerable development in the doctrines of the school. Both 
Panaetius and Posidonius were familiar with a wide range of current 
thought, scientific as well as philosophical, and did not hesitate to draw 
upon non-Stoic sources in elaboration of their ideas. Panaetius? was the 
first to introduce Stoicism to Rome. While studying in Greece with the 
then leaders of the school, he met Scipio Africanus, who was himself a 
student in Athens. After completing his education, Panaetius went to 
Rome in about 146 B.c., where he became a leading member of the circle 
of important thinkers, writers, and statesmen which the Scipios assembled 


* ‘The only modern general study of Cleanthes is Gérard Verbeke, Kleanthes van Assos, 
Verhandelingen van de Koninklijke Vlaamse Academie voor Wetenschappen, Letteren 
en Schone Kunsten van België, Klasse der Letteren, 11:9 (Brussel, 1949). 

* The best general studies of Chrysippus are Émile Bréhier, Chrysippe et l'ancien Stofcisme, 
nouv. éd. (Paris, 1951) and Gould, Philos. of Chrysippus. 

* Important studies are Rist, Stoic Philos., pp. 173-98; Basile N. Tatakis, Panétius de 
Rhodes, le fondateur du moyen stoicisme: Sa vie et son oeuvre (Paris, 1931); and most important, 
Modestus Van Straaten, Panétius: Sa vie, ses écrits et sa doctrine avec une édition des fragments 
(Amsterdam, 1946), which has served as the basis for the most recent work. Also useful 
is Louis Meylan, “‘Panétius et la pénétration du stoicisme à Rome au dernier siècle de la 


République," R7P, n.s. 17 (1929), 172-201. 
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around themselves, Panaetius remained in Rome for fifteen years, during 
which time his connections with the Scipionic circle enabled him to dis- 
seminate Stoicism to a prominent and influential group of Romans of the 
late Republican era. In 129 B.c. Panaetius returned to Athens to head 
the Stoic school, a position which he retained until his death. Panaetius 
rejected some of the cosmological and psychological doctrines of the an- 
cient Stoa but his main concern, whether as a result of his own inclina- 
tions or as a response to the Roman environment to which he made his 
addresses, was ethics. He is responsible for significant refinements in the 
philosophy of Stoicism in this area. Panaetius made the ideal of virtue 
less rigid and more accessible by admitting a carefully thought out range 
of proximate goods and by elaborating the principles of ethical casuistry 
to permit the application of general moral principles to particular cases, 
persons, and circumstances. 

Posidonius,’ the second great leader of the middle Stoa, is one of the 


€ The most detailed study of the introduction of Stoicism to Rome is Ruth Martin 
Brown, A Study of the Scipionic Circle, Iowa Studies in Classical Philology, 7 (Scottsdale, 
Pa., 1934), pp. 3-84. Pierre Boyancé, “Le Stoicisme à Rome," Actes du VIF congrès de 
Association Guillaume Bude, Aix-en-Provence, 1-6 avril 1963 (Paris, 1964), pp. 218-55 
gives an excellent summary of recent scholarship on the subject. Also useful are Karlhans 
Abel, “Die kulturelle Mission des Panaitios," Antike und Abendland, 17:2 (1971), 119-43; 
R. Chevallier, “Le milieu stoicienne à Rome au 1% siècle aprés Jésus-Christ ou l’âge 
héroïque du stoïcisme romain," Bulletin de l'Association Guillaume Bude, suppl. Lettres d’hu- 
manité, 19 (1960), 543-62; M. L. Clarke, The Roman Mind: Studies in the History of Thought 
from Cicero to Marcus Aurelius (Cambridge, Mass., 1956), pp. 32-151; Samuel Dill, Roman 
Society from Nero to Marcus Aurelius (New York, 1956), pp. 289 440; Ilsetraut Hadot, 
“Tradition stoicienne et idées politiques au temps des Gracques," REL, 48 (1970), 133- 
79; Clarence W. Mendell, Our Seneca (New Haven, 1941), pp. 52-53. A. E. Astin, Scipzo 
Aemilianus (Oxford, 1967), pp. 294-306 warns that one should not assume that all con- 
temporary philhellenes and literati belonged to the Scipionic circle or that all of Scipio’s 
political allies took part in it or that Panaetius served as Scipio’s émznence grise, but confirms 
the importance of the circle for disseminating Panaetius’ influence. However, J. E. G. 
Zetzel, “Cicero and the Scipionic Circle,” HSCP, 76 (1972), 173-79 thinks that the circle 
is largely a figment of Cicero’s literary imagination. 

7 Scholarly perspectives on Posidonius have shifted significantly in recent decades, 
moving away from the four dominant approaches characteristic of the late nineteenth 
and early twentieth centuries—Quellenforschung, Posidonius as an eclectic whose philoso- 
phy has no discernible connective tissue, Posidonius as the founder of Neoplatonism, and 
the hyper-imaginative reconstruction of Posidonius based on an intuitive feeling for the 
“inner form” of his philosophy but bearing only a tenuous connection with the sources. 
A critique of the faulty methodology involved in the latter approach was first made by 
J. E. Dobson, “The Posidonius Myth," CQ, 12 (1918), 179-95. The most important recent 
study of Posidonius is Marie Laffranque, Posetdonius d' Apamée: Essai de mise au point (Paris, 
1964), who gives a good survey of the previous literature in ch. 1. Other good biblio- 
graphical guides are Laffranque, “Poseidonius d'Apamée, philosophe héllenistique,” 
Actes du VIE congrès de l'Assoc. Guillaume Budé, pp. 296-98; Giancarlo Mazzoli, *Genesi e 
valore del motivo escatologico in Seneca: Contributo alla questione posidoniana," Ren- 
diconti dell'Istituto Lombardo, Accademia di scienze e lettere, classe di lettere e scienze morali e 
storiche, ror (Milano, 1967), 203-10. Other good treatments of Posidonius are Ludwig 


12 STOICISM IN ANTIQUITY 


most interesting and influential philosophers of his age and is easily the 
most controversial figure in the history of Stoicism. He studied under 
Panaetius in Athens around 125-114 B.c. and then established himself in 
Rhodes, where he became a leading citizen. He was elected to various 
public offices, serving as an ambassador to Rome in 86 B.c. A number 
of eminent Romans were personally acquainted with Posidonius; Cicero 
studied with him in Rhodes in 78-77 B.C. and Pompey visited him twice, 
in 67/66 and 63/62 8.c. Posidonius’ mastery of contemporary thought 
extended into an astonishing variety of fields. It is not known whether 
he followed other schools of philosophy formally after studying with Pan- 
aetius or whether he was an autodidact. In any case, one of his principal 
sources of information was his own observation, acquired during his ex- 
tensive travels throughout the Mediterranean world, probably under- 
taken after 105 B.c. In addition to the standard subdivisions of philosophy 
treated by the Stoics, physics, logic, and ethics, Posidonius studied math- 
ematics, geography, history, and ethnography. Natural science was his 
overriding interest, and he was both learned and original in this field. 
Posidonius incorporated non-Stoic teachings into his philosophy and on 
many points his views do not square with the orthodoxies of the ancient 
Stoa. The goal of his work, however, appears to have been the refur- 
bishment of Stoicism in the context of the most up-to-date thought avail- 
able and in the light of his own empirical observations. Nor does he 
shrink from using doctrines of other schools which would make Stoicism 
easier to defend. 

The third and final stage of ancient Stoicism is the Roman Stoa. While 
dependent on the ancient and middle Stoa for the content of their phi- 
losophy, the Roman Stoics mark an important shift from their prede- 
cessors in two ways. In the first place, none of the Roman Stoics was an 
official head of the school. While some of them set forth their doctrines 
for pedagogical purposes, none felt called upon to engage in formal po- 
lemics with other schools. Each of the Roman Stoics reflects his own 
personal tastes and attitudes and feels free to pick and choose among 
Stoic and other ideas, to a much more marked degree than is true of the 
ancient or middle Stoics. Secondly, the Roman Stoics show a virtually 
preclusive interest in ethics. Ethics had certainly been a central concern 
in prior Stoic teaching, but, except for Aristo, a pupil of Zeno, the school 
hitherto had insisted on the importance of physics and logic as well. 
Disinclined to study physics and logic, the Roman Stoics showed little 
speculative interest in ethics itself. With the middle Stoics, they shared 


Edelstein, “The Philosophical System of Posidonius," AFP, 57 (1936), 286-325; Arthur 
Darby Nock, “Posidonius,” FRS, 49 (1959), 1-15; Rist, Store Philos., pp. 201-18. 
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a taste for the application of ethical principles to specific cases and situa- 
tions, being even more concrete and practical in their orientation. They 
show a good deal of perceptiveness in using Stoic ethics to meet their 
own personal needs and those of their immediate audience. 

The earliest of the Roman Stoics and the only one who wrote in the 
Latin language was Seneca (4 B.c.-A.D. 65).® Born of a wealthy and em- 


e The basic older biography of Seneca is René Waltz, Vie de Sénèque (Paris, 1909). It 
has been superceded recently by Miriam T. Griffin, Seneca: A Philosopher in Politics (Ox- 
ford, 1976) and Pierre Grimal, Sénèque: Sa vie, son oeuvre, avec un exposé de sa philosophie 
(Paris, 1957). Two excellent brief biographies are John Ferguson, “Seneca the Man,” in 
Neronians and Flavians: Silver Latin I, ed. D. R. Dudley (London, 1972), pp. 1-23 and 
Miriam T. Griffin, * ‘Imago vitae suac’,” in Seneca, ed. C. D. N. Costa (London, 1974), 
pp. 1-38. See also Ernst Bickel, “Seneca und Seneca-Mythus,” Das Altertum, 5 (1959), 
90-100. There is also an unsuccessful recent attempt to diagnose Seneca as an overpro- 
tected child by M. Rozelaar, “Seneca: A New Approach to His Personality," Lampas, 7 
(1974), 33-42. 

The best general study of Seneca’s thought is Pierre Aubenque and Jean-Marie André, 
Sénéque (Paris, 1964). Other good general studies include Wilhelm Ganss, Das Bild des 
Weisen bei Seneca (Schaan, 1952); Mario Gentile, / fondamenti metafisici della morale di Seneca 
(Milano, 1932); Marie Laffranque, “Sénèque et le moyen stoicisme," Actas del Congreso 
internacional de filosofía en conmemoractión de Séneca, en el XIX centenario de su meurte (Madrid, 
1966), pp. 185-95; Italo Lana, Lucto Anneo Seneca (Torino, 1955); Winfried Trillitzsch, 
Senecas Beweisführung, Deutsche Akademie der Wissenschaft zu Berlin, Schriften der Sek- 
tion für Altertumswissenschaft, 37 (Berlin 1962). On Seneca's sources see Pierre Grimal, 
“Nature et limites de l'éclecticisme philosophique chez Sénéque," LEC, 38 (1970), 3-17; 
“Sénèque et la pensée grecque," Bull. de l'Assoc. Guillaume Bude, 4™° sér., 3 (1966), 317- 
30. 
Recent scholarship has paid increasing attention to Seneca’s plays as a source for his 
philosophy. A few scholars see the philosophical themes in the plays as commonplaces 
and as poorly integrated with their plots and characters, as, for example, Leon Herrmann, 
La Théatre de Sénéque (Paris, 1924), pp. 482-518; Mendell, Our Seneca, pp. 153-68. The 
prevailing view sees Seneca’s plays reflecting his philosophy in a more integral way, as 
in Theodor Birt, “Was hat Seneca mit seinen Tragódics gewollt?" Neue Jahrbücher für das 
klassische Altertum, 27 (1911), 336-64, who also thinks that the plays were written to be 
performed, a view no longer held; Aurele Cattin, “L’äme humaine et la vie future dans 
les textes lyriques des tragédies de Sénèque,” Latomus, 15 (1956), 359-65, 544-50; J.-M. 
Croisille, “Lieux communes, sententiae et intentions philosophiques dans la Phèdre de 
Sénèque,” REL, 42 (1964), 276-301; F. Egermann, “Seneca als Dichterphilosoph," Neue 
Jahrbücher für Antike und deutsche Bildung, 3 (1940), 18-36; Francesco Giancotti, Saggto sulle 
tragedie di Seneca (Roma, 1953); C. J. Heringon, ‘Senecan Tragedy," Arion, 5 (1966), 
422-71; Christine M. King, “Seneca’s Hercules Oetaeus: A Stoic Interpretation of the Greek 
Myth," Greece & Rome, ser. 2:18 (1971), 215-22; Eckard Lefèvre, “Quid ratio possit? 
Senecas Phaedra als stoisches Drame,” WS, n.F. 3 (1969), 131-60; A. D. Leeman, 
“Schicksal und Selbstverschuldung in Senecas Agamemnon," Hermes, 94 (1966), 482-96; 
*Seneca's Phaedra as a Stoic Tragedy," Miscellanea Tragica in Honorem 7. C. Kamerbeek, ed. 
J. M. Bremer, S. L. Radt, and G. J. Ruijgh (Amsterdam, 1976), pp. 199-212; Berthe M. 
Marti, “The Prototypes of Seneca’s Tragedies,” CP, 42 (1947), 1-17; “Seneca’s Tragedies: 
A New Interpretation,” TAPA, 76 (1945), 216-45, which proposes a specific sequence in 
which the author thinks the plays were intended to be read, a view that has proved 
controversial; Norman T. Pratt, Jr., “The Stoic Base of Senecan Drama,” TAPA, 79 
(1948), 1-11; Otto Regenbogen, “Schmerz und Tod in den Tragódien Senecas,” Vorträge 
der Bibliothek Warburg, 1927-28 (Leipzig, 1930), pp. 167-218; Robert Benson Steele, *'Se- 
neca the Philosopher,” Sewanee Review, 30 (1922), 79-94. 
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inent family in Cordoba, distinguished in both letters and politics, Seneca 
was educated in Rome. He followed the cursus honorum as well as culti- 
vating literature and philosophy. As a politician, Seneca was unfortunate 
enough to serve under three of the worst emperors in Roman history, 
Caligula, Claudius, and Nero. His career suffered numerous vicissitudes 
as a result of the whims of members of the imperial court. During Clau- 
dius’ reign, the empress Messalina accused him of an intrigue with Julia 
Livilla, the sister of Nero, which led to Seneca’s banishment to Corsica 
for eight years. At that point, Agrippina, Claudius’ current wife, secured 
his return, and he was made tutor to her son Nero in A.D. 49. Seneca was 
a leading statesman during Nero’s reign, a mixed blessing, as he was to 
discover. While he acquired a great deal of wealth, honor, and power 
under Nero, he was also ordered to help plot the assassination of the 
dowager empress Agrippina, his former benefactress, and then to justify 
Nero's matricide before the senate in A.D. 59. Seneca retired from public 
life in A.D. 62 and remained in retirement until his death. In a.D. 65 he 
was ordered by Nero to commit suicide, having been suspected of com- 
plicity in a plot against the government led by Piso.? The particular themes 
on which Seneca focuses reveal two facets of his mind—his astuteness as 
a psychologist and his desire to extract from philosophy a balm for the 
wounds which life had inflicted upon himself and upon the group of 
friends and relatives to whom he addressed his works. Seneca shows a 
great deal of sensitivity in his analysis of the vices and virtues and the 
dynamics of the soul. He is preoccupied with the questions of friendship, 
beneficence, clemency, and the right use of wealth. His concern with 
topics such as the relative merits of the contemplative life and the active 
life, the issue of whether withdrawal from public life can be justified when 
the ruler under whom one serves makes it impossible to serve with honor, 
and his repeated discussion of the conditions under which suicide may 
be justified are clearly not speculative in origin, but spring from the grim 
and practical necessities of Seneca's own life. 

Seneca had an extensive reputation as a statesman, a man of letters, 
and a philosopher in later antiquity and the Middle Ages. Since he alone 
of the ancient Stoics wrote in the Latin language, his works provided his 
ancient and medieval successors with direct access to his professed, if 


* Dill, Roman Soctety, pp. 39-40 and Ramsay MacMullen, Enemies of the Roman Order: 
Treason, Unrest, and Alienation in the Empire (Cambridge, Mass., 1966), pp. 1-94 think that 
the Stoics did form a political opposition. On the other hand, Gaston Boissier, L'Opposition 
sous les Césars, 6"* éd. (Paris 1909), pp. 97-105; Clarke, The Roman Mind, p. 52; and Italo 
Lana, L. Anneo Seneca e la posizione degli intelletuali romani di fronte al principato (Torino, 
1964), think that, while Stoics may have criticized the emperors on moral grounds, their 
philosophy rules out revolt. 
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somewhat eclectic, Stoic views. Seneca’s writings fall into six categories 
both from the standpoint of genre and from the standpoint of their sur- 
vival in the post-classical period,!? or seven categories if we include the 
forgeries, plagiarisms, and spurious works attributed to him. Approx- 
imately twenty of Seneca’s works on a range of subjects have not survived 
at all, although they are mentioned by ancient authors. Scholars have 
achieved little consensus on the dating and sequence of those that remain. 
There are ten treatises on ethical subjects written in dialogue form and 
dedicated to members of Seneca’s immediate circle of friends and rela- 
tives: the De zra, De providentia, De constantia sapientis, Ad Marciam de con- 
solatione, De beata vita, De otio, De tranquillitate animi, De brevitate vitae, Ad 
Polybium de consolatione, and Ad Helvtam de consolatione. Seneca also wrote 
two moral essays that are not dialogues, the De clementia dedicated to 
Nero in A.D. 55 or 56 and the De beneficiis. His Quaestiones naturales, a 
summary of selected lore in the field of natural philosophy, probably 
dates from his years in retirement. 124 of his Epistulae morales survive. 
They were written to Seneca's friend Lucilius but partake of the philo- 
sophical genre of the letter of ethical counsel rather than being a private 
correspondence destined for the addressee alone. Seneca also wrote nine 
or ten tragedies based heavily on the plays of Sophocles and Euripides: 
the Hercules, Hercules Oetaeus, Troades, Phoenissae, Oedipus, Medea, Phaedra, 
Agamemnon, and Thyestes. The authorship of the tenth tragedy, the Octavia, 
has been debated. Finally, Seneca contributed to the Latin tradition of 
Menippean satire in his comedy, the Apocolocyntosis or Ludus de morte Claud- 
iz, written soon after the death of the emperor Claudius in A.D. 54. 
While the works just mentioned constitute no mean corpus of authentic 
writings, late classical or early medieval authors swelled the list of titles 


50 For the survival of Seneca's works in general see Paul Faider, Études sur Sénèque 
(Gand, 1921), pp. 109-27; Max Manitius, Philologisches aus alten Bibliothekskatalogen (bis 
1300) zusammengestellt, Erganzungsheft, RM, n.F. 47 (1892), 44-48. For the traditions of 
particular works and groups of works see L. D. Reynolds, “The Medieval Tradition of 
Seneca's Dialogues," CQ, n.s. 18 (1968), 355-73; The Medieval Tradition of Seneca’s Letters 
(London, 1965); J.-M. Déchanet, “Seneca Noster: Des lettres à Lucilius a la Lettre aux 
Frères de Mont-Dieu," Mélanges Joseph de Ghellinck, S. J. (Gembloux, 1951), 2, 753-66; 
Otto Foerster, Handschriftliche Untersuchungen zu Senecas Epistulae morales und Naturales quaes- 
tiones (Stuttgart, 1936); Clotilde Picard-Parra, "Une utilisation des Quaestiones naturales 
de Sénéque au milieu du XII* siècle,” Revue du moyen âge latin, 5 (1949), 1 15-26; Giorgio 
Brugnoli, "La tradizione manoscritta di Seneca tragico alla luce della testimonianze me- 
dioevali,” Atti della Accademia nazionale dei Lincei, classe di scienze morali, storiche e fi- 
lologichc, 354, ser. 8, &:3 (Roma, 1957), 199-287; Ezio F ranceschini, Studi e note di filologia 
latina medievale (Milano, 1938), pp. 1-105, 177-97; idem, ed., Z! Commento di Nicola Trevet 
al Tieste di Seneca (Milano, 1938); Vincenzo Ussani, “Per il testo delle tragedie di Seneca," 
Atti della Accademia nazionale dei Lincei, classe di scienze morali, storiche e filologiche, 356, 
ser. 8, 8:7 (Roma, 1959), 489-552; Marcia L. Colish, ""Seneca's Apocolocyntosis as a Possible 
Source for Erasmus’ Julius Exclusus," Renaissance Quarterly, 39 (1976), 362-63. 
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believed in the Middle Ages to have issued from Seneca’s pen. The first 
and most curious of these spurious works is the forged fourth-century 
correspondence between Seneca and St. Paul.!! It was first mentioned by 
St. Jerome and St. Augustine, both of whom refer to it laconically and 
without evaluating its authenticity. None the less, the idea that Paul had 
won the ancient philosopher to the Christian faith crops up periodically 
starting from about the seventh century and it had gained some currency 
at the point when Erasmus demonstrated that the letters were a forgery. 
Some authorities on this subject believe that the myth of Seneca’s con- 
version played a major role is assuring his influence in the Middle Ages 
while others argue with equal persuasiveness against this thesis.!? The 
author of the forgery has not been identified. This is also the case with 
the Proverbiae Senecae and the Liber de moribus pseudonomously attributed 
to Seneca. Neither do scholars know when these spurious works were 
composed, although the Liber de moribus was first cited in the sixth century 
and the earliest manuscript of the Proverbiae comes from the ninth cen- 
tury. The most widely copied and cited plagiarist of Seneca has, however, 
been known for centuries. He is Martin, the sixth-century archbishop of 
Braga, who wrote a De ira based on Seneca's dialogue by the same title 
and the Formula vitae honestae, a pseudo-Senecan pastiche to which he 
attached the philosopher’s name. Under this title and later under the 
title De quattuor virtutibus cardinalibus this work was frequently reproduced 
and circulated in the Middle Ages. Over 600 manuscript copies survive. 
It was translated into several vernacular tongues and was subjected to 
numerous commentaries both in prose and in verse. It continued to be 
used as a school text well into the Renaissance even though Petrarch 
succeeded in attributing it correctly to Martin in the fourteenth century. 
Apart from the unacknowledged pilfering of Seneca's works to which 
these spurious and pseudonomous treatises attest, Seneca's sententious- 


11 The most recent review of the history and criticism of this legend is Laura Bocciolini 
Palagi, Z! carteggio apocrifo di Seneca e San Paolo (Firenze, 1978), pp. 7-47. On the spurious 
works see also Claude W. Barlow, ed., Epistolae Senecae ad Paulum et Pauli ad Senecam ‘quae 
vocantur’, Papers and Monographs of the American Academy in Rome, so (Horn, 1938), 
PP. 3-4, 7, 110-12; idem, ed., Martini Episcopi Bracarensis Opera omnia, Papers and Mon- 
ographs of the American Academy in Rome, 12 (New Haven, 1950), pp. 7, 204-08; E. 
Bickel, “Die Schrift des Martinus von Bracara formula vitae honestae," RM, n.F. 6 
(1905), 505-51; N. G. Round, “The Mediaeval Reputation of the Proverbiae Senecae: A 
Partial Survey Based on Recorded MSS.," Proceedings of the Royal Irish Academy, 72, C, 5 
(1972), 103-51. 

!? 'The strongest proponents of this view are Barlow, Epistolae Senecae ad Paulum, p. 93 
and Winfried Trillitzsch, Seneca im literarischen. Urteil der Antike: Darstellung und Sammlung 
der Zeugnisse, 2 vols. (Amsterdam, 1971), 1, 170-85. The major opponents are Arnaldo 
Momigliano, “Note sulla leggenda del cristianesimo di Seneca," Rivista storica italiana, 62 
(1950), 325-38 and Reynolds, Tradition of Seneca’s Letters, pp. 82-89. 
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ness, his gravity, and his aphoristic style made him a natural favorite for 
inclusion in medieval florilegia. 

Seneca’s popularity in the Middle Ages reflects a decided shift in at- 
titude in comparison with his reputation among late classical readers. 
From his own day until the end of the classical era Seneca was known 
and cited repeatedly; but it can scarcely be said that he was held in 
universal esteem. Some ancient authors praised him as a learned and 
virtuous man while others castigated him as a hypocrite who had failed 
to live up to the ideals he professed. Later classical writers treated Seneca 
less as a philosopher than as a prose stylist and as a statesman. In both 
of these respects he received a generally bad press. Late Latin poets re- 
ferred to his tragedies and to some of his other works and the grammar- 
ians cited him occasionally to illustrate points of usage and style. But the 
main figures responsible for Seneca’s ancient reputation were Quintilian 
and the archaists of the second century A.D., who objected to his prose 
style for its failure to correspond with Ciceronian canons, and the his- 
torians, who either dissociated themselves pointedly from his political 
activities or who charged him with abusing his official position to extend 
his own wealth and power. 

It was the Christian apologists and Church Fathers, starting in the 
second century, who gave Seneca a new and more positive appreciation. 
These authors were less concerned with his biography and his literary 
style than with his moral philosophy, which they found strikingly com- 
patible with Christian ethics at some points. They concentrated their 
attention on his ethical works, borrowing heavily from them and occa- 
sionally mentioning him by name as a sage.'? This apologetic and pa- 
tristic revaluation of Seneca’s reputation proved decisive for the Middle 
Ages. Seneca’s influence reached new heights during the Carolingian 
renaissance and attained its medieval apogée in the twelfth century, ex- 
tending itself into the spheres of philosophy, theology, and Latin and 
vernacular literature. In the twelfth century Seneca became the most 
popular Latin prose author after Cicero, an eminence that stimulated 
interest in his spurious works no less than his authentic works and which 
multiplied the citations of Seneca in the florilegia.'* 


13 The fullest treatment is found in Trillitzsch, Seneca im literarischen Urteil der Antike, 
1, 33-210, 251-65, with the testimonia given in 2, 331-93. See also Faider, Etudes sur Sénèque, 
pp. 15-107. | 

14 On Seneca’s reputation and influence in the Middle Ages see Claude W. Barlow, 
"Seneca in the Middle Ages," Classical Weekly, 34 (1940-41), 257-58; Rudolf Brummer, 
“Auf den Spuren des Philosophen Sencca in der romanischen Literaturen des Mittelalters 
und des Frühhumanismus," Romanica: Festschrift Prof. Dr. Fritz Neubert, ed. Rudolf Brum- 
mer (Berlin, 1948), pp. 58-84; Faider, Etudes sur Sénéque, pp. 135-49; Richard Mott Gum- 
mere, “Seneca the Philosopher in the Middle Ages and the Early Renaissance," 7 APA, 
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To a large extent the medieval veneration of Seneca as a moral author- 
ity helps to explain the differing post-classical fortunes enjoyed by the 
different categories of works in his oeuvre. There are over fifty manuscripts 
of his Quaestiones naturales, but they date at the earliest to the twelfth 
century, when their fortunes were joined with those of Pliny’s Natural 
History. Medieval interest in this Senecan work had to wait until the 
twelfth-century revival of scientific thought. The manuscript tradition of 
Seneca’s tragedies exists in two versions, one beginning in the eleventh 
century and the other, which includes the Octavia, beginning only in the 
fourteenth century. It was not until the thirteenth century that medieval 
readers devoted any sustained attention to the tragedies. ‘The renewal of 
interest in these works began with the commentaries of Nicholas Trevet 
and Albertino Mussato, from which point it flowed immediately into the 
revival of classical drama that marked the Italian Renaissance. The ear- 
liest manuscripts of Seneca’s Apocolocyntosis go back to the Carolingian era 
and the work appears to have been known by Vincent of Beauvais in the 
thirteenth century; but it exercised no literary influence until the time of 
Erasmus. 

On the other hand, Seneca’s expressly ethical works enjoyed a much 
more fruitful posterity in both the early and the high Middle Ages. His 
dialogues are the most mutilated and the least well preserved of his moral 
treatises, with the earliest manuscripts dating from the eleventh century, 
although they are well represented in manuscripts from the thirteenth 
century onward. The oldest manuscript of the De beneficiis and De clement- 
ia, however, goes back to the eighth century. Of all his moral works 
Seneca’s Epistulae morales have the richest manuscript tradition and pos- 
sessed the most extensive medieval influence. ‘Two separate traditions of 
the letters have come down to us, the first covering letters 1-88 and the 
second covering letters 89-124. These two manuscript traditions were not 
united until the tenth century. The first of them is the better represented. 
It goes back to the ninth century and the manuscripts deriving from the 
period before the twelfth century are the most numerous and the best. 
The second tradition is less widespread but in this case too the fullest and 
best manuscripts derive from the Carolingian era. 

The peak periods of Senecan influence correspond exactly with the 
periods when the involvement of medieval readers with classical litera- 


41 (1910), xxxviii-xl; Luigi Manicardi, “Di un antico volgarizzamento inedito delle ‘Ep- 
istole morali’ di Seneca (23.7.05)," Zeitschrift für romanische Philologie, 30 (1906), 53-70; 
Klaus-Dieter Nothdurft, Studien zum Einfluss Senecas auf die Philosophie und Theologie des 
zwölften Jahrhunderts (Leiden, 1963); Reynolds, Tradition of Seneca’s Letters, ch. 6, 9; G. M. 
Ross, “Seneca’s Philosophical Influence," in Seneca, ed. Costa, pp. 116-42; Anne Marie 
Marthe Smit, Contribution à l'étude de la connaissance de l'antiquité au moyen dge (Leiden, 1934). 
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ture and with speculative thought was the most intense: the patristic era, 
the Carolingian renaissance, and the renaissance of the twelfth century, 
with the momentum gathering and spreading from that point unabated 
into the Italian Renaissance. The provenance of Seneca manuscripts and 
the incidence of his works in medieval library catalogues likewise provide 
a faithful reflection of the major currents of medieval thought and of the 
great medieval centers of learning. Certain concerns of a more particu- 
larized nature also played their part in the transmission and reputation 
of Seneca in the Middle Ages. The Cistercians in the twelfth and thir- 
teenth centuries, for example, reveal a marked taste for his Epistulae mor- 
ales because of their relevance to the ethos of friendship which this order 
had a special corporate interest in developing. And ethics, indeed, was 
the label that the Middle Ages attached to Seneca. From the time of 
Tertullian’s Seneca saepe noster to the time of Dante’s Seneca morale, it was 
above all as a moral philosopher and as an ancient exemplum virtutis that 
Seneca was read and prized by his wide and devoted medieval following. 

A somewhat younger contemporary of Seneca was Musonius Rufus 
(before a.p. 30-end of the first century).!? Little is known of his status or 
education, but he was publicly regarded as a Stoic philosopher and he 
identified himself with Nero’s political victims, being banished after the 
Pisonian plot. He returned to Rome following Nero’s death. In A.D. 71 
Vespasian exempted him from the general banishment of philosophers 
which had been ordered, although Musonius was later exiled for un- 
known reasons. He was recalled under the emperor Titus. During the 
intermittent periods when he was in Rome, Musonius taught philosophy, 
numbering Epictetus among his pupils. Musonius revived the stringent 
ethics of the ancient Stoa. Two topics which he elaborated more fully 
than other members of the school are sexual equality and the dignity of 
manual labor. He also taught the duty of acquiescence in the face of a 
tyrant, a doctrine which makes his political activities or at least his po- 
litical reputation difficult to understand. 

Epictetus (ca. A.D. 50-130),'® the pupil of Musonius and one of the 


15 See Cora E. Lutz, “Musonius Rufus, ‘The Roman Socrates’,” Yale Classical Studies, 
10 (1947), 3-147, which includes an edition and translation of the extant fragments. Other 
important studies are Martin Percival Charlesworth, Five Men: Character Studies from the 
Roman Empire, Martin Classical Lectures, 6 (Cambridge, Mass., 1936), pp. 33-61; Charles 
Favez, “Un féministe romain: Musonius Rufus,” Bulletin de la société des Etudes de Lettres 
de Lausanne, 8 (1933), 1-8; A. C. van Geytenbeek, Musonius Rufus and Greek Diatribe, rev. 
ed., trans. B. L. Hijmans (Assen, 1962); Renato Laurenti, Musonio e Epitteto,” Sophia, 
34 (1966), 317-35; intro. to his ed. and trans. of Musonius Rufus, Le diatribe e à frammenti 
minort (Roma, 1967), pp. 5-37. | 

16 The best study of Epictetus is Joseph Moreau, Épiciète, ou le secret de la liberté (Paris, 
1964). Other good full-length treatments are Adolf Bonhöffer, Epikiet und die Sioa: Unter- 
suchungen zur stoischen Philosophie (Stuttgart, 1890); Die Ethik des stoikers Epiktet (Stuttgart, 
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starkest and most arresting exponents of Stoic ethics, was a Greek slave 
living in Rome who was manumitted during the reign of Nero. Epictetus 
was a cripple owing to the sadistic brutality of one of his masters, who 
deliberately broke both of his legs. While still a slave, Epictetus was per- 
mitted to study with Musonius. After suffering exile along with other 
philosophers during the reign of Domitian, he established a school at 
Nicopolis. His works survive in the form in which they were taken down 
by his disciple, Flavius Arrianus. Epictetus is a rigorist with a compar- 
atively ascetic morality. He refuses to make the kinds of ethical accom- 
modations which the middle Stoa and Seneca had made. A dominant 
theme in Epictetus’ thought is moral freedom. Moral liberty, for Epic- 
tetus, is the only thing of true value; and it lies within the power of each 
man to achieve it through the exercise of his reason and will. Epictetus 
places a heavier accent on the will than is true of other Stoics in his efforts 
to limit the sphere of ethical relevance to those things within the subjec- 
tive control of the individual. 

The last of the major Roman Stoics is Marcus Aurelius (A.D. 121- 
180).!7 A member of the Antonine house, Marcus was emperor of Rome 


1894). Useful shorter studies include Ernest Bosshard, “Epictete,” RTP, n.s. 17 (1929), 
201-16; Phillip DeLacy, “The Logical Structure of the Ethics of Epictetus,” CP, 38 (1943), 
112-25; Paul Geigenmüller, “Stellung und Pflichten des Menschen im Kosmos nach 
Epiktet," Neue Jahrbücher für Wissenschaft und Jugendbildung, 5 (1929), 529 42; B. L. Hij- 
mans, Askesıs: Notes on Epictetus Educational System (Assen, 1959); “A Note on Physis in 
Epictetus,” Mnemosyne, 4th ser., 20 (1967), 279-84; Renato Laurenti, “Il ‘filosofo ideale’ 
secondo Epitteto," Giornale di metafisica, 17 (1962), 501-13; R. J. Ryle, “Epictetus,” Pro- 
ceedings of the Aristotelian Society, 2:3 (1894), 123-32; P. Zarella, “La cocezione del ‘disce- 
polo’ in Epitteto," Aevum, go (1966), 211-29. On Epictetus’ relation to his sources see 
Amand Jagu, Epictéte et Platon: Essai sur les relations du Stoicisme et du Platonisme à propos de 
la morale des Entretiens (Paris, 1946); Laurenti, ‘“Musonio e Epitteto," Sophia, 34 (1966), 
317-35. On the redaction of Epictetus’ works see Ermengildo Bolla, Arriano di Nicomedia: 
Saggio storico-filologico (Torino, 1890), pp. 45-53. 

17 For the biography of Marcus Aurelius see Anthony Birley, Marcus Aurelius (London, 
1966). Aspects of his health and its possible relation to his thought have been treated by 
Thomas W. Africa, “The Opium Addiction of Marcus Aurelius," 7HI, 22 (1961), 97- 
102; Robert Dailly and Henri van Effenterre, “Le cas Marc-Aurèle: Essai de psychoma- 
tique historique," REA, 56 (1954), 347-65; J. E. G. Whitehorne, “Was Marcus Aurelius 
a Hypochondriac?" Latomus, 36 (1977), 413-21; and Edward Charles Witke, “Marcus 
Aurelius and Mandragora," CP, 60 (1965), 23-24. Efforts to show that Marcus' public 
policies reflect his Stoicism have been made with debatable success by Ph. Lotmar, "Marc 
Aurels Erlass über die Freilassungsauflage," ZSS, 33 (1912), 304-82 and P. Noyen, “‘Mar- 
cus Aurelius, the Greatest Practician of Stoicism,” LAC, 24 (1955), 372-83. 

Useful espositions of Marcus’ thought include André Bonnard, “Marc-Aurèle,” RTP, 
n.s. 17 (1929), 217-36; André Cresson, Marc-Aurèle: Sa vie, son oeuvre avec un exposé de sa 
philosophie (Paris, 1939), esp. pp. 19-67; Pierre Hadot, “La physique comme exercise 
spirituel ou pessimisme et optimisme chez Marc Auréle,” RTP, sér. 3:22 (1972), 225-39; 
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from 161 to 180. In addition to the normal cares of administration and 
the inevitable court intrigues, his reign was made extremely burdensome 
to him by the ghastly necessities of war. Marcus spent a great many years 
of his reign defending the Empire against a variety of aggressors on dif- 
ferent frontiers, and died on the battlefield. During the last year of his 
reign a serious plague broke out in Rome. Marcus’ personal life was 
debilitated by perpetual ill health from his youth onward and recurrently 
saddened by the death in infancy of eight of his twelve children. A central 
theme in his philosophy is the tension between his yearning for philo- 
sophical repose and his sense of his duty to serve society, a tension raised 
to the level of maximum intensity by his responsibilities as emperor. A 
second dominant theme in Marcus’ philosophy is death—its omnipres- 
ence, its inevitability, and the need to resign oneself to it. Marcus Aurelius 
is easily the most eclectic of the Stoic philosophers and certainly the most 
personal. His philosophy was designed to serve as a mode of self-conso- 
lation and examination of conscience, and was written in the form of a 
journal not intended for other readers. 


II. THe TEACHINGS OF THE STOICS 


The brief historical outline given above illustrates one of the problems 
in dealing with Stoic philosophy in summary form: the doctrine grew, 
changed and was channelled in certain directions, widening or shrinking 
in scope at the hands of its different exponents across a span of six cen- 
turies. There are points on which not all Stoics agree. For the purposes 
of this exposition, however, it will be best to concentrate on those teach- 
ings which are generally held by the Stoics, indicating only briefly the 
significant divergences. A second difficulty in studying the teachings of 
the Stoics, far more intractable, is the problem of the sources.!? The only 


18 The basic collection of fragments of the ancient Stoa is Hans F. A. von Arnim, 
Stoicorum ueterum fragmenta, 4 vols. (Leipzig, 1903-24). An abridged version may be found 
in C. J. de Vogel, Greek Philosophy: A Collection of Texts with Notes and Explanations (Leiden, 
1959), 3, 44-183. Among the most important ancient witnesses are Diogenes Laertius, 
Lives of Eminent Philosophers, 2, trans. R. D. Hicks, Loeb (London, 1925); Sextus Empiricus, 
Against the Logicians, ed. and trans. R. G. Bury, Loeb (Cambridge, Mass., 1935); Against 
the Physicists. Against the Ethicists, ed. and trans. R. G. Bury, Loeb (Cambridge, Mass., 
1936); Against the Professors, ed. and trans. R. G. Bury, Loeb (Cambridge, Mass., 1949); 
Outlines of Pyrrhonism, ed. and trans. R. G. Bury, Loeb (London, 1933); and Plutarch, On 
the Contradictions of the Stoics. On Common Notions against the Stoics, trans. Emile Bréhier in 
Les Stoiciens, ed. and trans. E. Bréhier and P.-M. Schuhl (Paris, 1962). 

Fragments of members of the ancient Stoa have been translated by Rosario Anastasi, 
trans., Z frammenti degli stoici antichi, Pubblicazioni dell'Istituto universitario di magistero 
di Catania, testi e documenti, 8 (Padova, 1962), 3; G. Blin and M. Keim, trans., “Chry- 
sippe: De la partie hégémonique de l’äme,” Mesures, 5:2 (1939), 163-74; Michael Balk- 
will, trans., Cleanthes’ Hymn to Zeus, in The Oxford Book of Greek Verse in Translation, ed. 
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Stoics whose works we possess in anything resembling completeness are 
the Roman Stoics. Yet, they are the least speculative members of the 
school, having virtually nothing to say on logic or physics. The principal 
creators of Stoic philosophy, the ancient and middle Stoics, are known 
only through fragments. The fragments have been collected and edited. 
Stil, some of the fullest ancient witnesses to the Stoics’ teachings are 
authors who are either pedestrian compilers or critics of the Stoics, who 
may well have distorted their ideas for polemical purposes and who usu- 
ally relate them out of context. Even making allowances for this difficulty, 
the fragments do not permit as full a reconstruction of Stoic thought as 
one would like to have. There are many works written by the Stoics, 
mentioned in the ancient texts, of which no trace has survived. The evi- 
dence that does remain is sometimes contradictory. There are lacunae in 
the sources which make it impossible to know what the Stoics might have 
actually thought on certain subjects. Some scholars have sought to over- 
come this problem by inferring, or even by inventing answers to questions 
for which there is no textual evidence. It is more straightforward to admit 
that there are unavoidable gaps in our knowledge of Stoicism, and to 
indicate them where they occur. 


A) Physics 
1. Cosmology 
The Stoics, like other ancient philosophical schools, divide philosophy 
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into three branches, physics, logic, and ethics. They do not always agree 
on the proper order in which these subjects should be studied, some be- 
ginning with logic and others with physics. They all agree, however, that 
ethics is the most important part of philosophy, and that physics and 
logic should be studied not merely for their own intrinsic interest but for 
the light which they shed on ethics.!? The Stoics employ a metaphor to 
illustrate the relations among physics, logic, and ethics: Philosophy is a 
walled garden in which logic is the wall, physics is the tree, and ethics 
is the fruit. One could actually begin an exposition of Stoic philosophy 
with any one of its three branches, since there are key ideas and 
organic interconnections which bind them all together. We will begin 
with physics and then treat ethics and logic in turn. 

The main objective of Stoic physics is to overcome the dualism between 
mind and matter taught by other Greek philosophical schools.?° The 
Stoics achieve this goal by identifying mind and matter with each other 
and with God. They therefore propose a totally unitary reality, a monism 
in which God is mind, God is matter, and God is the universe.?! One 
may speak of mind or of matter, but this is merely a facon de parler. For 
the Stoics, everything that acts is a body.?? There is a continuum between 
mind and body. They are completely translatable into each other; they 
are simply two ways of viewing the content within the continuum. In 
Stoic physics, matter is not “dead” matter in the Cartesian sense; it is 
dynamic, charged with vital force. Mind is not something external to 
matter, an abstract ideal quality, a principle of rest toward which an 
imperfect material world aspires; it is rather an active principle, the cre- 
ative force permeating the universe and holding it together.?? God is 
called by several names in Stoic physics—the /ogos,?* the rational structure 


19 SVF, 3, 68, 282. 

20 The basic work is S. Sambursky, Physics of the Stoics (New York, 1959). Sambursky 
also supplies a summary of his larger work and a report on recent scholarship in “Le 
dynamisme stoicien et le monde physique," Actes du VII congrès de Assoc. Guillaume Bude, 
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23 This point has been well developed by Edelstein, Meaning of Stoicism, pp. 30-33. 
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of the universe; pneuma,** the fiery breath of life, the creative fire; or tonos, 
the vital tension holding each thing together within itself and making the 
whole universe cohere.?2° The entire universe, or God, constitutes one 
living organism, at the same time sentient, rational, and material, exist- 
ing in and of itself. The universe is its own creative force and its own 
source of growth, change, and activity. God, or the universe, is not only 
its own cause; it is the one cause and explanation of all things.?' 

In explaining how the universe is organized, the Stoics draw upon 
ideas taken from their predecessors and contemporaries and combine 
them with insights of their own.?* From Heraclitus they appropriate the 
notion of a cyclical cosmology in which the world repeatedly undergoes 
an ekpyrosis and a diakosmesis, a conflagration and then a reconstitution 
or recreation of itself.?? All things, therefore, change, although the process 
itself is eternal; and there is an economy of matter and energy within the 
system. In the diakosmesis part of the cycle, God, the creative fire, gen- 
erates air, which generates water, which generates earth.?? Then God, 
the creative fire, the active principle, acts upon the other elements, which 
are passive in relation to fire, arranging them in the mixtures which make 
up the individual beings in the natural order.?! The fact that the Stoics 
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see the elements as generated out of fire in a particular sequence does not 
imply for them a chain of being in which some elements are meta- 
physically less real than others. For all the elements can change into other 
elements and do so. The elements, for all the Stoics except Posidonius,?? 
are also capable of mutual interpenetration, or krasis, so that two units 
of matter may permeate each other, each retaining its own character, 
while both occupy the same space at the same time.?? This is a process 
which may occur at any point during the cosmic cycle. The universe is 
made up of an eternally changing sequence of concrete individual events, 
of individual things in process. But change, for the Stoics, 1s not a sign 
of the imperfection of nature in comparison with God. The universe 
changes continually, and so does God; for God is the universe. In the 
Stoics’ view, process is a sign of vitality, not a sign of incompletely realized 
being. At all points in the cosmic cycle, the logos is equally present in the 
universe; and the universe enjoys an equal plenitude and perfection at 
all times.?* 

In the ekpyrosis phase of the cycle, the elements are reabsorbed into 
fire, moving in a pattern inverse to that of the diakosmesıs: earth becomes 
water; water becomes air; air becomes fire. The universe is consumed by 
the divine fire, a conflagration which the Stoics do not see as a destruction 
but as a recreation. The ekpyroszs requires the existence of space outside 
the universe, since, as the Stoics note, heat causes matter to expand. 
While internally the universe is a plenum, and local motion is accom- 
plished by one unit of infinitely divisible matter impinging upon another, 
the universe as a whole is surrounded by the void.?? The Stoics are among 
the few ancient philosophers who felt really comfortable with the idea of 
infinite space. The Stoics posit the existence of the void because it is 
necessary for the cosmic conflagration. Predictably, Panaetius,** and 
probably Posidonius,?” the only Stoics who reject the idea of a cyclical 
cosmology, also reject the idea of the void which is correlative to it. 

The void exists, for the Stoics, but of course it is immaterial. The void 
is a member of a group of entities which the Stoics call “incorporeals,” 
a group which also includes space, time, and meanings (/ekia).** The 
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incorporeals are somewhat anomolous, an anomaly which the Stoics 
recognize and try to circumvent by saying that, unlike material beings, 
they do not exist, but merely subsist.?? The nature of the void is self- 
defining. Its function, as noted above, is to provide room for the expan- 
sion of the universe during the cosmic conflagration. Lekta, or meanings, 
are defined as the intellectual intentions behind men’s thoughts and 
words.* They are distinguished from thoughts and words themselves, 
which are material, and from the external realities which thoughts and 
words represent, which are likewise material. Lekta have a purely intra- 
mental existence. They play an important role in Stoic logic, where we 
will meet them again in more detail below. Space and time, for the Stoics, 
are purely neutral qualities which are defined by the bodies which exist 
and act within them. Space is conceivable only in terms of the exterior 
dimensions of bodies; they define it, not vice versa. Time is defined as the 
interval of movement. Only present time actually subsists, although our 
language permits us in the present to speak of past and future time.*! 
Time is simply a way of registering what bodies do, but in no sense does 
it cause anything to happen. The point that the Stoics seem to be making 
in their doctrine of the incorporeals is that bodies themselves possess their 
own inner rationale for their existence, extension, and activity. It is their 
inner tonos which accounts for their operations, not the presence of ab- 
stract, ideal, or quantifiable entities lying outside of them. 

Following the traditional cosmology of their era, the Stoics hold that 
the cosmos 1s arranged in a geocentric order, with the sun, the planets, 
and the stars revolving around the earth in fixed spherical orbits, the 
whole universe being symmetrical and spherical in shape.*? Their doc- 
trines of tonos and pneuma, however, give a dynamic force to this theory. 
At the outside edge of the cosmos, just before the beginning of the void, 
lies a band of aether, a rarefied combination of fire and air. Some of the 
aether condenses to form the heavenly bodies. What keeps the heavenly 
bodies in their orbits and prevents them from flying off into the void 1s 
the cosmic /onos or pneuma, an effluvium emanating from the center of the 
earth, which nourishes the stars and planets and which exerts upon them 
a power analogous to the functions of gravity and centripetal force, al- 
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though this power is always to be understood in a vitalistic sense. The 
model for cosmology in the Stoa is clearly a biological one. 

Just as the universe as a whole has tonos, pneuma, and logos holding it 
together, so each individual thing in the universe has its own fonos, pneuma, 
and logos, regulating its physical and metaphysical metabolism, so to 
speak, keeping it within its own skin, and accounting for its vital func- 
tions. All things are thus related to the cosmic pneuma and to each other, 
since tonos and pneuma are the same whether operating on a cosmic level 
or on the level of the individual being. This force operates differently, 
however, in different kinds of creatures. Inorganic nature is vivified by 
hexis, organic nature by physis, and man by psyche. Between psyche, on the 
one hand, and Aexıs and physis on the other, the Stoics draw a sharp 
distinction, which is qualitative and not merely quantitative. Psyche alone 
is rational, being a fragment of the divine logos. According to the Stoics, 
animals have no rational faculty whatsoever.*? They are radically dis- 
tinct from man, and there is no basis for any kind of moral community 
between the two.** 


2. Psychology 


Man's logos is described by the Stoics as his hegemonikon, or ruling prin- 
ciple. It is consubstantial with the divine logos. Just as the divine logos 
permeates and orders the whole universe, so the human /ogos or pneuma 
permeates man's entire being and accounts for all of his activities.*? The 
psychology of the ancient Stoa, like the physics of which it 1s an aspect, 
is monistic.*® It is based on the doctrine of the pneuma. The pneuma in 
man, as in the universe, is a warm breath, a combination of the elements 
of air and fire. Most of the Stoics teach that it arises as an effluvium from 
the blood. Some of them make its physiological seat the heart; others 
locate it in the brain.*? This concern with the physical seat of the human 
pneuma parallels the Stoics’ tendency to locate the cosmic pneuma preem- 
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inently in one place or another, be it the sun, the center of the earth, or 
the circumference of the cosmos. The human pneuma directs all the activ- 
ities of mind and body through the faculties of the soul. The ancient 
Stoics numbered eight parts or faculties of the soul: the five senses, speech, 
procreation, and the hegemonikon or directive logos.*® It is important to 
note that a mind-body split is inconceivable in this psychology, since one 
and the same force directs the physical senses and the cognitive and in- 
tellectual processes. Strictly speaking, there are no irrational faculties in 
man. The Stoics admit the existence of instincts, such as the instinct for 
self-preservation. But neither instinctual nor sensuous behavior is ex- 
plained as arising from the body, as distinct from the logos. Instincts are 
pre-conscious drives which are on a continuum with conscious rational 
behavior, and which are transformed into rational behavior when the 
individual leaves his childhood and enters the age of reason. The senses 
are controlled by the Aegemonikon, the same force that controls intellection. 
The goal of this psychological monism, outside of the fact that it promotes 
a harmonious analogy between the human microcosm and the cosmic 
macrocosm, is twofold. In the first place, it enables the Stoics to obliterate 
the question of whether sensation or reason is the criterion of true knowl- 
edge. Secondly, it enables them to argue that an ethics in which reason 
rules all human behavior is a descriptive ethics as well as a normative 
one. The implications of the psychology of the ancient Stoa for episte- 
mology and ethics will be explored more fully below. 

Considering the centrality of psychological monism to the Stoic system 
of ethics, it may be surprising to learn that this doctrine was rejected by 
members of the middle Stoa and by some of the Roman Stoics as well. 
Panaetius reduces the parts of the soul to six in number, eliminating 
speech and reproduction. He also holds that the soul has irrational fac- 
ulties and that the functions of nutrition, growth, and procreation pertain 
to them.*? Posidonius also divides the soul into rational and irrational 
faculties, further subdividing the irrational faculty into two parts, the 
concupiscible, which seeks pleasure, and the irascible, which seeks 
power. The influence of Platonic and Aristotelian psychology on the 
teaching of the middle Stoics is clearly at work. The question remains as 
to why the middle Stoics admitted the distinction between rational and 
irrational faculties in man, which Zeno had labored to combat. If we 
reject the hypothesis that Panaetius and Posidonius were incoherent ec- 
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lectics, two possibilities remain, which have been suggested with a certain 
amount of plausibility by recent scholarship on the middle Stoa.*! One 
is the idea that they taught the existence of irrational faculties in man 
simply because this was a conclusion which squared with their own per- 
sonal observation. The second is that they adopted psychological dualism 
as a means of defending certain ethical doctrines of the Stoa, wishing in 
particular to account more convincingly for the origin of the passions 
than the ancient Stoics had been able to do and to elaborate a more 
gradualistic approach to the development of virtue. It is certainly true 
that the ethical strategy of the middle Stoics undergoes a major shift in 
relation to that of their predecessors. It is also true that their ethical 
objective remains consistent with that of the ancient Stoa—the submis- 
sion of all human activities to reason. The ethics of the middle Stoics will 
be treated in more detail below. If the current interpretation of their 
philosophy is correct, one may conclude that they are willing to adopt 
heterodox psychological means to achieve orthodox ethical ends. Seneca 
and Marcus Aurelius are even more inconsistent. While they refer re- 
peatedly to the all-pervading logos, they speak at the same time of the 
corporality of the soul?? and its trifold faculties, two of which are irra- 
tional;?? and they describe the body as a fetter or a corpse in which the 
soul is constrained to reside.?* But they are as likely to adhere to an ethics 
flowing from orthodox monism as they are to side with the middle Stoa 
on ethics; they do not, in effect, show any pressing desire to correlate 
their ethics systematically with their psychology.?? 

If the nature of the soul was a debated question among the adherents 
of Stoicism, so also was the question of the souls posthumous survival.°® 
The cyclical cosmology of the Stoa suggested two major possibilities for 
the fate of the soul after death, each of which was symbolized in classical 
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antiquity by a myth: the myth of the Phoenix and the myth of Hercules.’ 
In the first case, the soul survives after the body’s death until the next 
ekpyrosis, at which time it is reabsorbed into the divine fire and its con- 
stituent elements are redistributed in the next diakosmesis. According to 
this view, the soul is immortal only in the sense of the eternity of the 
cosmic process and the economy of matter. The members of the ancient 
Stoa adhere to this doctrine. Since they reject the idea of the ekpyrosts and 
diakosmesis, Panaetius?? and Posidonius?? hold that the soul as well as the 
body return to their constituent elements immediately after death, a view 
which Epictetus®® shares although he does not abandon the cyclical 
cosmology of the ancient Stoa. 

The second posthumous alternative, symbolized by the myth of Her- 
cules, is that the great man who perfects his virtue is rewarded by apothe- 
osis. Raised to the level of the gods, he enjoys a celestial immortality. 
After passing through the fire which liberates his divine soul, he dwells 
amid the stars with the blessed. This view bears distinct traces of Hellen- 
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istic religion and it is certainly true that the cult of Hercules was not 
limited to the Stoics. Nevertheless, in revering him as an ideal sage and 
hero, the Stoics attach particular traits to him. They internalize Hercules’ 
fortitude in overcoming obstacles to signify man's moral triumph over 
self and the resignation of the wise man in the face of external events. 
For some Stoics adhering to the cyclical cosmology, Hercules’ apotheosis 
by fire was suggestive of a macrocosmic-microcosmic link between the 
absorption of the universe into the divine fire and the divinization of the 
individual. Following this line of thought, Posidonius, Seneca, and Mar- 
cus Aurelius teach that the souls of virtuous men enjoy a celestial im- 
mortality. The inconsistencies concerning the nature of the soul found in 
the thought of the latter two figures are paralleled by an even greater 
inconsistency in the realm of eschatology. Seneca and Marcus Aurelius 
sometimes argue for the extinction of consciousness along with the death 
of the body. At other times they argue for various kinds of psychic sur- 
vival after death, ranging from a postlude only until the next conflagra- 
tion to a blissful eternity in the company of the deity. Seneca even adds 
as other possibilities metempsychosis and a purificatory interim between 
death and the soul’s reception into its celestial abode. Both Seneca and 
Marcus Aurelius quite frankly confess their uncertainly about the truth 
of the alternatives which they present. The main point that each of them 
wishes to make is that, regardless of the ultimate destiny of the soul, death 
is nothing to be feared.*! 


3. Natural Law, Logoi Spermatikoi, Divination, Theodicy, Free Will 


Whatever his views on the future of the soul may be, the Stoic faces 
death without fear for the same reason that he faces life with an attitude 
of philosophical optimism. Since the entire universe is governed by the 
divine logos, since, indeed, the universe is identical with the divine logos, 
then the universe, by definition, must be reasonable. The logos organizes 
all things according to the rational laws of nature, in which all events are 
bound by strict rules of cause and effect. Chance and accident have no 
place in the Stoic system.9? The causal nexus in the universe is identified 
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with both fate and providence;* fate, in turn, is rationalized and iden- 
tified with the good will of the deity. 

There are several important corollaries which flow from this key Stoic 
principle. In the first place, the Stoics note that apparently inexplicable 
changes occur in nature, which the normal chain of causal relations 
makes it difficult or impossible to predict. Since the logos rules all things, 
there can be no recourse to chance or accident as a way out of this 
dilemma. The solution adopted by the Stoics is the doctrine of the logot 
spermatikot, the seminal reasons or seeds of the /ogos.9? These logot contain 
within themselves the germs of everything they are to become. They 
account for normal, unexceptional growth and development, as in the 
case of the human embryo which contains its soul as a seminal reason, 
to blossom forth as reason itself once the child is born. They also account 
for exceptional events. In this case, the ¿ogoi spermatikoi are understood as 
individual seeds planted by the divine /ogos with a delayed reaction or 
time bomb effect, triggered to go off at some later date according to a 
divinely ordained schedule. 

The Stoics draw a second corollary from the doctrine of a universal 
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law of rational causation. If all things in nature are mutually connected 
by rational relationships, one should be able to predict what is going 
to occur in one sector of the universe on the basis of what happens in 
another sector. In particular, the correspondence between the human 
microcosm and the universal macrocosm suggested to the Stoics that 
events in the heavens or phenomena on earth are signs and portents of 
developments in human affairs. On this basis, the Stoics admit the prac- 
tice of divination and the study of astrology,*®’ thus finding a rationale 
for accepting these popular religious practices of their time.°® Posidonius 
adds the refinement that divination is made possible not only because of 
the objective correspondences between different parts of the universe but 
also on the basis of the seer’s subjective receptivity. The seer must have 
a soul in a state of abstraction, which may occur involuntarily during 
sleep, or which may be induced artificially by concentration, music, and 
certain kinds of natural surroundings.9*? Two of the Stoics, Epictetus and 
Panaetius, reject divination, the former on the grounds that it is un- 
necessary in the light of man’s possession of reason, which enables him 
to judge what to do without recourse to external pointers of any kind,”° 
and the latter because he opposes all manifestations of popular religion, 
holding that the philosopher should have no traffic with it.?! 

Seneca, too, has some harsh words on the futility of sacrifices and other 
pagan cultic practices which he labels superstitious, insisting that true 
worship lies rather in self-examination, uprightness, modesty, the ac- 
ceptance of the universe, and the imitation of God's beneficence."? While 
the Stoics in general wholeheartedly support Seneca's elevated concep- 
tion of the religious life, Cleanthes adding prayer and the offering of 
hymns of praise, most Stoics none the less perceive no discrepancy be- 
tween a philosophical attitude and a stance of accommodation toward 
popular religion. In addition to the philosophical support which they 
lend to the practice of divination, the Stoics also achieve a modus vivendi 
with popular religion by allegorizing its divinities and myths. In this the 
Stoics are by no means alone. There was a lengthy tradition of allegorical 
exegesis of Homer and Hesiod, developed first by Greek grammarians 
who aimed at finding a more profound interpretation than that derived 
from the literal sense of the text. Allegoresis of Greek religion was also 
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adopted by believers and philosophers alike. The believers used it against 
the attacks of rationalizing critics to demonstrate that their faith had a 
valuable content despite its mythic form. Alternatively, the philosophers 
used it as a universal solvent with which to dispose of the gods’ unedifying 
behavior so that they could be seen as personifications of philosophical 
principles. In this way the philosopher could have the best of both worlds; 
he could find a way of accepting the gods and myths without having to 
believe in them literally, and he could attach the authority of Homer to 
his own particular teaching, an advantage well appreciated when those 
teachings proved controversial. With this aim in mind, the allegorizing 
philosophers could defend the myths as a first step toward philosophy for 
the uninstructed. The Stoics’ particular aim in their allegoresis was to 
adjust their conception of a unitary deity and a monist physics to a poly- 
theistic religion. They do this by interpreting the gods and apotheosized 
heroes as manifestations of the one central God. Also typical of the Stoics’ 
treatment of myth is their use of etymology as an exegetical technique. 
Despite attacks by proponents of rival outlooks who objected either to 
the impiety, the superstition, or the specific doctrinal conclusions involv- 
ed in Stoic allegoresis, it gained many adherents in classical antiquity 
and served as a bridge between the austerity of the ethics of the Stoics 
and the spiritual conventions of their milieu. One convention which 
the Stoics refused to adhere to, however, was the automatic deification 
of current or recently deceased rulers, a point enlarged on with refreshing 
wit by Seneca in his Apocolocyntosis, in which the emperor Claudius, far 
from being apotheosized, is pumpkinified, or shown to have been a 
pumpkin-head all along. 

A third important consequence of the Stoic doctrine that all things are 
ordered by a rational and benevolent God is the need to deal with the 
problem of evil. Theodicy is a prominent feature of the thought of all the 
Stoics, but Epictetus’ theodicy is the most detailed. The conclusion that 
the world order is intrinsically rational and good follows, he argues, from 
the harmoniousness and usefulness of the cosmos and all its parts, and 
from the adaptive order which it reflects.”* The Stoics do not resort to 
the idea that evil is non-being as a corollary of their identification of God 
and the universe with the good. They admit the existence of evil, but 
seek to rationalize it. Starting from the premise that the world order is 
intrinsically good, they argue that good and evil are antithetical. But a 
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thesis presupposes its antithesis. Therefore, evil exists. Evil, however, does 
not exist in nature; it exists only in man. Since the world is good, nothing 
that happens in the natural order is evil. Some events may appear to be 
evil to a mind insufficiently enlightened or to a mind guilty of an erro- 
neous judgment. But all things in nature work for good, and all things 
will be seen to be good if viewed correctly from the perspective of the 
whole. Real evil, as contrasted with apparent evil, lies solely in the moral 
and intellectual order of the human mind. There is no evil in God or in 
the world itself. All evil stems from human ignorance, error, and vice, 
and is entirely a consequence of man’s free will. 

This brings us to the fourth and last corollary of the Stoic physical 
system. The idea that nothing escapes the causal nexus uniting all events 
in the universe raises the question of human free will. Given the deter- 
minism of the Stoics’ world order and its identification with divine provi- 
dence, in what sense can man be free? It should be noted that free will 
is an absolute necessity to the Stoic philosophy.?* Not only is it the sole 
source of evil, but it is essential if the ethics of the Stoics is to work at all. 
It might well be argued that no deterministic philosophy has solved this 
problem satisfactorily. ‘The Stoics are no exception. Their physics forces 
them to limit free will while their ethics forces them to exalt it. The Stoics 
attempt to rationalize this dilemma by drawing a distinction between 
necessity and possibility.’® Necessity involves a thing’s given nature as 
well as those events that have already taken place, neither of which can 
be altered in any way. Man has no choice in matters controlled by neces- 
sity. However, within the limits of a thing’s given nature and history 
there exists a realm of possibility. Thus, the present and the future admit 
of some open alternatives, which are contingent on man’s choice. The 
Stoics, following Chrysippus, illustrate this argument with one of their 
most famous metaphors: A cylinder is at rest. If it is set in motion it will 
move necessarily in a circular manner, in obedience to its given shape. 
But whether it is set in motion or not lies within the realm of possibility. 
So, the Stoics conclude, man is determined by his given nature, but he 
is free to act in terms of it. Whether this reasoning is convincing or not 
is a moot point. But the goal of the Stoic doctrine of determinism and 
free will is to save the divine logos as the ruler of the universe while at the 
same time saving the human logos. For the human logos is a fragment of 
the divine logos. Unless 1t possesses the capacity to act autonomously, not 
only ethics but ultimately physics itself is rendered meaningless. 
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B) Ethics 


For the Stoics, ethics is integrally and organically related to physics.?? 
The logos in man plays the same directive role which the divine logos plays 
in the universe. The Stoics define virtue, the summum bonum, as life in 
accordance with nature, or life in accordance with reason, which is the 
same thing. Like many other schools of Greek philosophy, Stoicism pro- 
poses an ethics of eudaimonia. Man, the Stoics hold, is so constructed that 
he naturally craves the good. Man naturally seeks to be in harmony 
with nature. Through his possession of the /ogos, man naturally possesses 
the power to achieve this harmony, the state of virtue. The Stoics see no 
gap whatever between the ethical fulfillment of the individual, the ethical 
fulfillment of the entire human race, and the rational law of nature. One 
of their distinctive contributions is the integration of the universal law of 
nature with ethics by making it the goal and norm of virtue just as it is 
the ruling principle of the cosmos. This principle is central to Stoic ethics. 
Virtually all the ethical teaching of the school flow from it. 


1. Slavery, Sexual Equality 


In the first place, it is inconceivable for the Stoics that there could be 
any conflict between the good of the individual, the good of the group, 
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and the good of the universe, for the same logos permeates and rules them 
all. From this premise the Stoics work out a number of distinctive ideas 
in the field of social and political theory.’® The logos of each man is the 
logos of every man. In their common possession of reason, a fragment of 
the divine logos, all men by nature are equal.?? On this basis, the Stoics 
argue that slavery and sexual inequality are contrary to the law of nature. 
The Stoics’ critique of slavery is consistent throughout the history of the 
school. Some Stoics who owned slaves manumitted them. At the same 
time, the Stoics do not expressly demand the abolition of slavery as a 
social institution, contenting themselves with exhortations on the duty to 
recognize the moral dignity of slaves and to treat them humanely.®° 
The principle of sexual equality is emphasized more by some Stoics 
than by others. An important model for the Stoics in this area was the 
ethics of Cynicism. The Cynics argued that men and women should 
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wear the same kind of clothing and receive the same kind of education. 
They also taught that marriage should be seen as a moral companionship 
between equals and not merely as a biological and economic necessity, 
views which they put into practice in their own personal lives as well as 
in their teaching. The Stoics adopted the Cynic position and linked it to 
their own theory of human nature.®! In this way they gave their sexual 
egalitarianism a much more solid philosophical foundation. None the 
less, although he was influenced by Cynic ethics, Zeno adheres to the 
Platonic doctrine of the community of wives,®? despite its obvious incom- 
patibility with the moral equality of the sexes. Chrysippus drops Zeno’s 
sexual communism and it does not reappear in the teachings of the Stoa 
after his time. The Stoics’ general tendency to internalize the virtues, 
making them human and not merely masculine possibilities, coupled with 
Panaetius’ elaboration of rules for the application of ethical principles to 
all kinds of people, strengthened the case for sexual equality. But it is the 
Roman Stoa which presents the best developed teaching on this subject, 
both in theory and in practice. Seneca and Musonius Rufus develop such 
themes as the equal capacity for virtue and the equal moral obligations 
which nature gives to men and women, arguing that the sexes share an 
equal need for philosophical education and attacking any notion of a 
double standard.*? Seneca couples the theory with a practical concern 
for the moral cultivation of women, addressing consolation and spiritual 
direction to a number of women in his circle of friends and relations. 


2. The Cosmopolis, the Active and the Contemplative Life, Friendship 


The idea that all men share in the common possession of reason also 
means, for the Stoics, that all men by nature have moral obligations to 
each other. All men form a natural moral community of rational beings. 
In ideal terms this community is a cosmopolis transcending all existing 
social and political configurations.?* In practical terms, this doctrine 
gives Stoic ethics an inescapable social dimension. On the social and 
political level, according to the Stoics, natural law entails duties, not 
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rights. The failure of the spotted reality to correspond with the ideal 
cosmopolis is never used by any Stoic as a justification for civil disobedi- 
ence or revolution. Nor is social reform a particularly burning issue for 
members of the school. The fact that society is far from perfect does not 
obliterate the duty of the sage to serve it.*° In contrast to Aristotelianism, 
which sees participation in civic life as a means to the actualization of 
virtue, Stoicism sees service to society as a duty incumbent upon the sage, 
whose wisdom and virtue are already perfectly realized. 

In the ideal cosmopolis there are few institutions.®° They are not need- 
ed, for in this state men function in terms of their natural reason. There- 
fore, the cosmopolis has no need of law courts, the coinage of money, 
schools, temples, or gymnasia. To the extent that any leadership is neces- 
sary it is supplied by the sages, at least for those Stoics who do not assume 
that all citizens of the cosmopolis are sages ipso facto. Natural reason 
enables the dwellers in the cosmopolis to throw off the shackles of con- 
ventions which have no basis in reason. Sexual needs may therefore be 
met in whatever manner pleases the individual, including prostitution, 
incest, masturbation, and homosexuality. Adultery is the only sexual 
practice at which the Stoics draw the line.?? Musonius Rufus is the only 
member of the school who dissents from its sexual latitudinarianism. The 
only sexual acts which Musonius regards as virtuous are those engaged 
in by spouses for the purpose of procreation.®® Cannibalism is admitted 
by some ancient Stoics as a perfectly reasonable and sanitary way of 
disposing of the dead.9* Chrysippus even holds it permissible to urinate 
in rivers and public fountains,” although he can scarcely justify this 
practice on hygienic grounds. In addition to advancing the idea of a 
cosmopolis with relatively unconventional morés, most Stoics also adhere 
to a theory of the Golden Age,?! whose outlines are quite similar to those 
of the ideal cosmopolis. From the extant evidence, however, it is not clear 
whether they see an integral connection between these two doctrines. 

The mutual natural obligations which constitute the ideal cosmopolis 
are also incumbent on the Stoic in this imperfect world. The sage has a 
natural duty to serve his fellow man, a duty which may be performed by 
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participating in civic affairs or by withdrawal into the contemplative life, 
or by a combination or alternation of both of these styles of life.?? The 
ancient Stoics place more emphasis on the sage’s commitment to the 
active life. The sage should engage in politics, they argue, irrespective of 
the form of government under which he lives. The Stoics do not consist- 
ently advocate the superiority of one form of government over another. 
Some prefer a republic, some a monarchy, and others a mixed govern- 
ment.?? The main importance attaching to the constitution of a given 
state in which a sage may happen to dwell is that it provides parameters 
which indicate the type of public service in which he should engage. 
Individual Stoics, as is known from their biographies, acted as public 
officials in polities ranging from republics to tyrannies. Indeed, they 
served as counsellors to kings more frequently and successfully than did 
members of any other ancient school of philosophy. 22 

The sage may also fulfill his obligations to his fellow man by leading 
a life of retirement and philosophical contemplation. He also serves who 
contemplates, for the contemplative shares the fruits of his insights with 
others, instructing, exhorting, consoling, and guiding his fellows. The 
Stoic who places the heaviest emphasis on the contemplative life is Sen- 
eca. He shares the orthodox position urging participation in public af- 
fairs, but he has little to say about public service and does not discuss it 
at length. On the other hand, he devotes a great deal of attention to the 
virtues of retirement. Seneca restates the orthodox view of the choice 
between the active and contemplative life as basically a matter of indif- 
ference, agreeing that both are conducive to virtue and to the service of 
others. But he takes pains to underline the attractions of the contempla- 
tive life, noting, among its more traditional assets, that it enables the sage 
to remove himself from the company of vicious men, especially those in 
authority,” a position which no doubt reflects the tensions of his own 
personal career as well as his opinion of what constitutes good advice to 
the individuals to whom he addresses his works. ‘The dominant note in 
Marcus Aurelius’ treatment of this theme, on the other hand, is the over- 
riding duty to serve society. Even though the exercise of this commitment 
to public service may be a living martyrdom, Marcus describes the man 
who would flee from it as a criminal.°® 

?? This point has been well treated by R.-A. Gauthier, Magnanimité: L’ Idéal de la gran- 
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Whichever career the sage chooses, the Stoics insist on his obligation 
to marry, to raise a family, and to work. Marriage and family life, they 
argue, are in no sense impediments to the cultivation of virtue. Marriage 
and the family are natural states, and hence good. All Stoics agree on 
this point, but Musonius Rufus gives it the most extensive treatment. The 
moral community shared by two spouses in a companionship of equals 
is enhanced by the presence of children. Musonius adds the thought that 
family life, especially in a large family, is a school for virtue.” Work, 
likewise, receives a strongly positive valuation as a social virtue. Rather 
than seeing physical labor as degrading, as a necessary evil which dis- 
tracts the individual from the quest of virtue, the Stoics regard it as 
dignified, natural, and compatible with virtue. Work is a means of serv- 
ing others as well as a means of exercising one's own ethical integrity.?? 
Their own Cleanthes the water-carrier serves as the Stoics’ model for the 
moral perfection of the workman-philosopher. Conceivably, the positive 
value which they place on manual labor is one of the reasons why the 
Stoics appealed to Hercules as an ideal hero. The Roman Stoics regard 
farming and animal husbandry as the most appropriate kinds of work, 
and praise great men such as Scipio Africanus and Quinctius Cincinnatus 
who did not hesitate to labor on their own lands.?? 

A final index of the sage’s capacity for social virtue is his capacity for 
friendship. Friendship represents a particularly distilled form of the ra- 
tional communion among men which the anthropology of the Stoa makes 
available in general. For the Stoics, true friendship is a relationship be- 
tween the wise, wisdom and virtue being prerequisites for it. Friends 
enjoy a perfect meeting of minds, sharing the same values and goals and 
enriching each other’s lives in a completely unexploitative way. Friend- 
ship is a freely chosen state reflecting a delight in rational companionship; 
it is not a means of gratifying or expressing man’s instinctual needs. Of 
all the Stoics, Seneca develops the theme of friendship in most detail; and 
he exemplifies his teaching in his epistolary relationship with his corre- 
spondent Lucilius. Seneca modifies the orthodox doctrine somewhat by 
departing from the idea that friends must be fully perfected sages. While 
agreeing that friendship is a good per se rather than a means to an end, 
he thinks that friends should help each other as teachers, counselors, and 
guides in virtue.'°! 
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3. Vice and Virtue, the Passions, Apatheia 


Conformity to the rational law of nature entails a moral relationship 
with other men, for the Stoics. It likewise entails the harmonizing of the 
self with the outside world of nature. All events in nature are good, and 
man must use his reason to acknowledge this fact and to adjust himself 
to it.!?? No evil stems from nature. Evil has one cause only, human vice. 
Vice in turn springs from the passions—pleasure, pain, fear, and de- 
sire—which divert man away from the good. 109 In order to avoid evil it 
is therefore necessary to achieve a state of apatheia, in which the logos frees 
man from the power of the passions.!?* Stoic apatheia is not a state of 
anaesthesia in which the subject feels nothing at all. The Stoics hold that 
some emotions, such as benevolence, mercy, sympathy, and the sober 
joys of friendship, are good, because they are rational passions,!9?? con- 
sistent with the duties and relationships which flow from the /ogos.!99 
They aim at substituting these eupatheia, or good emotions, for the morally 
negative passions. 

One of the major cruxes in Stoic philosophy, and a topic on which 
there is considerable change from the ancient to the middle Stoa, is this 
question of the passions. In the monistic psychology of the ancient Stoa, 
there is no explanation for the existence of the passions, since all the 
faculties of the soul are permeated by the rational pneuma. The passions, 
thus, are not merely sub-natural but anti-natural. Ontologically they 
should have no status at all. Yet they clearly exist. The ancient Stoics 
argue that the passions arise from false judgments, in which the intellect 
errs in perceiving the nature and value of its objects.!?? Pleasure and 
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pain arise from false judgments about man’s experience in the present; 
fear and desire arise from false judgments about what to expect in the 
future. This argument raises a further question: Why is it that man makes 
false judgments? The reply of the ancient Stoics is that a man makes false 
judgments because he is influenced by the bad example of the unenlight- 
ened people around hum 199 This answer merely pushes the question one 
step further back: What causes the people giving bad example to make 
the erroneous judgments which they make? To this question the ancient 
Stoics have no answer, so there is no point in pressing them for one. What 
is perhaps most striking about the ancient Stoic treatment of the origin 
of the passions is not its adequacy but its drive to assimilate the origins 
of vice to the human intellect. Since the passions arise entirely from in- 
tellectual error, they are within the jurisdiction of reason, for reason pos- 
sesses the capacity to make correct judgments about moral values and 
thus to substitute virtue for vice. The /ogos can do this if it so chooses. By 
a single massive act of will it can alter its moral stance. Stoic ethics is as 
much an ethics of will as it is an ethics of reason. 

If indeed the logos, which has the capacity to identify and to reject false 
judgments, wills to do so, a correct level of tonos will be established within 
the individual. The negative passions will lose their power and virtue will 
result. This idea has two important implications in Stoic ethics. In the 
first place, it means that virtue is essentially a consistent orientation or 
state of being on the part of the mind and will, created by a healthy tonos. 
Vice likewise is a consistent state of being created by a flabby or poorly 
functioning tonos, which allows the passions to betray the mind into error. 
Virtue and vice, for the Stoa, are not a collection of deeds; they are states 
of being reflecting fixed intentionalities.!?? On the basis of this view the 
Stoics achieve a radical internalizing of ethics. Although virtue ought to 
express itself in outward acts, ethics deals primarily with inner motiva- 
tions, motivations which lie fully within man's conscious control. 

The necessary connection between act and intentionality is reflected 
in the way the Stoics view the virtues. They adhere to the four traditional 
cardinal virtues, prudence, courage, temperance, and justice, but con- 
ceive of them in a distinctive way.!!? For the Stoics, the preeminent 
virtue is prudence (phronesis). Stoic phronesis unites the manner of virtue 
with the matter of virtue; it is a synthesis between practical and specu- 
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lative wisdom.!!! Courage is the correct judgment as to what must be 
endured. Temperance is the correct judgment in the choice of things. 
justice is the correct judgment in the use of things. All the virtues are 
thus consequences of man's inner intellectual judgments. 

This point leads the Stoics to an important conclusion. What is ethi- 
cally relevant is what man can control. Through his /ogos man can control 
his subjective attitudes toward things. What lies outside man's control is 
ethically irrelevant. Thus, all things fall into one of three categories: the 
good, defined as virtue, and sufficient unto itself; the evil, defined as vice 
and all things conducive to it; and the adiaphora, or everything else.!!? 
The adiaphora are morally neutral, since they lie outside man's rational 
control. Loosely speaking, the adiaphora include the vicissitudes of life— 
wealth or poverty, sickness or health, life or death, etc. Some of the adra- 
phora may be preferable to others; health, for instance, is preferable to 
illness. But strictly speaking, the sage maintains an attitude of equanimity 
in the face of the presence or absence of things indifferent. His happiness 
is not dependent on them, but on virtue alone. Stoic apatheia is thus 
another way of describing the consistent state of being which enables 
man to be virtuous. Apatheia is not virtue but is a necessary precondition 
for it. It does not denote a state of passivity but the detachment from 
things evil and indifferent which gives the sage the moral liberty to judge 
and to act rightly. 

There is a second important corollary of the Stoic definition of virtue 
as a correct state of the tonos in man or as a consistent inner disposition. 
Since vice and virtue result from consistent states of being, all vices are 
equally vicious and all virtues are equally virtuous.!!? There are no 
grades of either vice or virtue. The sage possesses all virtues; the fool 
possesses all vices.!!* To possess one vice or one virtue is to possess them 
all, for vice and virtue are not a congeries of individual acts but expres- 
sions of unified, consciously determined states of being. Thus both vice 
and virtue are all-or-nothing propositions. For the ancient Stoa there is 
scarcely any possibility of a gradual change from folly to wisdom or vice 
versa, 178 The moral life is not a question of piecemeal effort or habitu- 
ation to the good. If the fool sees the light and chooses to shed his vicious 
orientation, he can experience an instant conversion to wisdom. Since 
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the fool’s logos is not in harmony with nature, nothing he does is good; 
since the sage’s logos is in conformity with nature, everything he does will 
be good automatically. A great many of the paradoxes regarding the sage 
which the ancient Stoics put forth and which their enemies delighted in 
attacking spring from this line of reasoning. Given the psychology of the 
ancient Stoa its position is consistent. It carries to new heights the So- 
cratic identification of virtue with knowledge and the Greek tendency to 
internalize ethics which had been going on for some time. Concurrently, 
however, ancient Stoic ethics leaves unresolved the problem of the origin 
of the passions; and some of its conclusions are hard to defend, especially 
if taken out of context. 

The alterations which the middle Stoa imposes on the ethics of the 
ancient Stoa may be seen as attempts to deal with these problems, and 
to soften the rigor of the orthodox position in some respects. The psy- 
chology adopted by Panaetius and Posidonius enables them to find an 
origin for the passions in man’s irrational faculties. While their psychol- 
ogy aims at being descriptive, their ethics remains normative. While man 
possesses irrational faculties by nature, they argue, reason alone remains 
his moral ego and the sole criterion of virtue. Panaetius and Posidonius 
differ significantly in the way that they relate their psychological dualism 
to ethical monism. Following Plato, Panaetius holds that the irrational 
faculties may produce energies that may be channeled in a virtuous di- 
rection under the guidance of reason. He identifies four basic appetites 
in man which reason may correlate with the four cardinal virtues. The 
first of the appetites is the desire for truth, which may be related to the 
virtue of prudence. Greatness of soul or magnanimity is the second drive. 
Its correlative virtue is courage, which has two directions, inward and 
outward. Courage may move the soul toward the performance of noble 
deeds. The third drive is the desire for self-preservation and independ- 
ence. Its companion virtue is justice, which teaches it how to adjust itself 
to the needs of others and to the general good. Finally, there is the desire 
for order, measure, and decorum, an aesthetic as well as a psychological 
drive, which may be ordered by reason to the virtue of temperance.!'® 

On the other hand, while he agrees that the passions arise from the 
irrational faculties of the soul, Posidonius thinks that they are incapable 
of leading to virtue in any way. The passions must be put down rigorously 
and definitively. While Panaetius advocates the rationalizing of the sub- 
rational, Posidonius develops a non-rational battle plan for uprooting the 
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passions. Since the passions are irrational by nature, he argues, they can- 
not be affected by the application of rational means of control. They can 
be dealt with only by non-rational means. Indeed, one of the reasons 
why Posidonius concerns himself with the study of geography is that he 
believes in the influence of climatic and environmental factors on those 
parts of the human personality controlled by the irrational faculties. Po- 
sidonius’ strategy for allaying the passions is to inflame them in the belief 
that they possess only a limited amount of energy and that they can be 
forced in this way to burn themselves out. The passions are to be ma- 
nipulated and exhausted by such devices as music, poetry, and the imag- 
ination.!!? This programme is rational only in its objectives, in the sense 
that the reason plans and administers it in order to eliminate the obstacles 
cast up in its own path by the passions. 

Although Panaetius and Posidonius differ in the way in which they 
deal with the passions, they arrive at a similar conclusion, which is at 
variance with the ancient Stoic doctrine of instant conversion from folly 
to wisdom. Since they have abandoned a monistic psychology, the middle 
Stoics do not need to adhere to the idea of a tonos which is either entirely 
healthy or entirely dysfunctional. It therefore becomes possible for them 
to move systematically to an ethics in which gradual progress toward 
virtue can take place.!!? For Panaetius, training in virtue consists of the 
reorientation and disciplining of the irrational faculties by the reason, 
while for Posidonius the passions are to be cornered in their own lair 
and destroyed by the artful use of irrational stimuli. In line with his 
gradualistic approach, there is a significant shift in Panaetius’ handling 
of the adiaphora. While agreeing with the ancient Stoa that all things are 
either good, bad, or indifferent, the things indifferent being divisible into 
the more and the less preferable, he adds that the preferables may be 
conductive to virtue. The preferables are certainly not good in and of 
themselves, and it may be necessary to abandon them if they conflict at 
any time with the demands of virtue. But ordinarily they can be regarded 
as lesser goods and employed to move man step by step to the summum 
bonum. 
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Equally striking is Panaetius’ handling of the duties. Panaetius’ interest 
in casuistry is perhaps one of the major reasons why the Stoicism he 
introduced into Rome was so well received there, for he shows a relative 
disinclination to speculate on the nature of the good, devoting his main 
attention to analyzing its application in practice. Although this taste 
marks a shift in emphasis from the ancient Stoa, Panaetius’ casuistry is 
consistent with the teachings of his predecessors.!!? In Panaetius’ teach- 
ing, a physics consisting of individual events rather than of abstract es- 
sences is paralleled by an ethics dealing with concrete rules for individual 
cases. Panaetius works out four criteria to be borne in mind in deciding 
on an ethical course of action. The individual must first take account of 
his participation in human nature in general, with its attendant general 
duties. But these obligations may be fulfilled in a variety of ways. In 
determining how to fulfill them, the individual must consider, secondly, 
his own personal gifts and limitations. Thirdly, he must bear in mind the 
social rank into which he was born, with its own particular opportunities 
and responsibilities. Finally, he must consider what he can make of him- 
self by the exercise of his free will.!?° In this doctrine Panaetius partic- 
ularizes the ancient Stoic distinction between necessity and possibility in 
the moral sphere by delineating the areas in the moral life in which the 
individual must work in terms of givens and those in which he may ex- 
ercise choice. While Panaetius perpetuates the ancient Stoic conviction 
that there can be no intrinsic conflict between human nature as such and 
the nature and needs of the individual, he also personalizes Stoic ethics 
markedly and makes it more broadly accessible. For Panaetius, any con- 
scientious person can achieve virtue. The same goal may be attained by 
different persons in different ways under different circumstances. 

The Roman Stoics draw on the ethics of both the ancient and the 
middle Stoa, although they do not as a rule feel the need to correlate 
their ethical teachings systematically with their psychology. Nor are they 
always consistent. Epictetus adheres most rigorously to the ancient Stoa, 
stressing that virtue and vice stem entirely from the individual’s judgment 


119 There is some evidence of causistry in the ancient Stoa; see SVF, 3, 685-742. The 
ancient Stoic background to Panaetius’ teaching on the duties and the changes this doc- 
trine underwent in response to Skeptic criticism have been studied by A. A. Long, “Car- 
neades and the Stoic Telos,” Phronesis, 12 (1967), 59-90; Gerhard Nebel, “Der Begriff des 
Kathékon in der alten Stoa," Hermes, 70 (1935), 43960; Damianos Tsekourakis, Studies in 
the Terminology of Early Stoic Ethics, Hermes Einzelschriften, 32 (Wiesbaden, 1974), ch. 1; 
White, “Two Notes on Stoic Terminology," AFP, 99 (1978), 111-15; W. Wiersma, Telos 
und Kathékon in der alten Stoa,” Mnemosyne, ser. 3:5 (1937), 219-28. An old but still useful 
study of Panaetius’ casuistry is Raymond Thamin, Un probléme morale dans Pantiquite: Etude 
sur la casuistique stoicienne (Paris, 1884). 

120 Van Straaten, frags. 96-99. 


48 STOICISM IN ANTIQUITY 


and will. The main thrust of his teaching is the idea that correct moral 
judgments and the correct desires which flow from them can free man 
from slavery to error and vice. In arguing for this orthodox position, 
Epictetus underlines the doctrine that the only things which are ethically 
relevant are the things within our control, to the point of denying the 
division of the adiaphora into things more and less preferable. There is one 
salient exception to this rule in Epictetus’ teaching on the adıaphora. He 
holds that suffering, far from being indifferent, is a good, for it aids in 
the development of the moral character, a point which Seneca shares 
with him.!?! Outside of this, however, Epictetus treats all the adiaphora 
as equally indifferent and as equally irrelevant to the acquisition of moral 
freedom. In his faithfulness to the ancient Stoa, Epictetus departs from 
his teacher, Musonius Rufus, who agrees with Panaetius that virtue can 
be taught progressively and that it is necessary to take into account the 
personal endowments of an individual in determining the vocation 
through which he should seek to achieve it. On the other hand, Musonius 
shares with his pupil the Cynicizing tone of the ancient Stoics in de- 
manding a style of life simple to the point of asceticism. One index of this 
rigorist orientation in the Stoa is the attitude which an individual Stoic 
takes toward matters tonsorial, his policy on hair being a guide to where 
a Stoic stands in the asceticism-moderation spectrum. In Epictetus and 
Musonius the Cynicizing strain can be seen in their assertion that cos- 
metic practices such as cutting the hair and shaving the beard are con- 
trary to nature and should therefore be shunned.!?? 

For Stoics such as Seneca, who adopts a more moderate ethical stance, 
unwillingness to resort to a barber is criticized, along with any other 
bizarre form of personal appearance. As Seneca points out, with both wit 
and acuity, the slob may be just as much of a poseur as the fop. An 
unconventional presentation of self may mask a perverted desire for self- 
display. Such behavior, furthermore, is not reasonable for a philosopher, 
since it may alienate his audience. Deliberate bad grooming on the part 
of the sage is thus neither a sign of virtue nor a sign of common sense.!?? 
Seneca tends to adhere to the middle Stoa rather than to the ancient 
Stoa on ethics. He rejects the doctrine of an instant conversion from folly 
to wisdom in preference for a progressive mode of ethical development. 
He reiterates Panaetius’ idea that persons, times, and circumstances 
should be taken into account in applying ethical precepts to concrete 
cases, both by stating this principle expressly and by exemplifying it in 
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the advice he gives to different members of his circle. Seneca is incon- 
sistent on the passions. He frequently asserts that they must be uprooted 
entirely and that the sage has nothing to do with them. At other times 
he disagrees with this view, advocating with Panaetius that the passions 
should be moderated and reoriented by the reason and not suppressed 
completely. Elsewhere, however, he supports the Posidonian doctrine of 
the manipulation of the passions by non-rational means. While Seneca 
thus wavers between one theory of the passions and another, he is ex- 
tremely subtle in his analysis of their dynamics. He is also the only Stoic 
sensitive to the tension between the intellectual understanding of the good 
and the will’s commitment to pursue it.!?* 

Seneca is orthodox on the adiaphora, but he achieves a striking refine- 
ment of Stoic doctrine with respect to two of them, wealth and death. 
While he agrees that wealth is neither good nor bad in itself, he argues 
repeatedly that wealth may be justified as a means of exercising the virtue 
of beneficence and charity toward others. The inability to tolerate riches 
even when they are being used for morally constructive ends, he says, is 
a sign of weakness of character.!?* Of even greater concern to Seneca is 
death. Since it is a matter of indifference, death is not an evil. But Seneca 
sometimes describes it as a good, calling it, without much originality, a 
haven of refuge and a harbor in a stormy sea. In some circumstances, 
according to Seneca, death may be preferable to life, if life means the loss 
of liberty, chastity, or good conscience. Should death be preferable to 
life, every man has the right to commit suicide.??9 Suicide, says Seneca, 
is the road to moral freedom in circumstances of this sort. He adduces 
various great heroes as examples of virtuous men who have liberated 
themselves in this fashion. Seneca goes into considerable detail in outlin- 
ing the conditions under which suicide may be justified. Appropriate 
justifications include destitution, the infirmity of old age, incurable dis- 
case, insanity, and the tyranny of a despot from which there is no escape. 
He is not entirely consistent, however, for elsewhere he argues that a king 
should be obeyed even if he is unjust; and he devotes a good deal of 
attention to the positive features of old age, with its freedom from the 
distractions of youth and its leisure for philosophical reflection. Suicide, 
according to Seneca, is not morally acceptable if it is committed to escape 
boredom, to allay the fear of death by embracing it, to gratify a craving 
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for death, to terminate a curable illness, or if it means the abandonment 
of friends or relatives who need one. This analysis of suicide suggests a 
principle which Seneca elsewhere elaborates expressly—the importance 
of examining one’s conscience and avoiding self-delusion in the moral 
choices one makes.!?’ | 

Seneca’s sensitivity to moral ambiguity is one of his major contribu- 
tions to Stoic ethics. He also signalizes a shift in tone which 1s developed 
more strongly in the thought of Marcus Aurelius. For Seneca there is a 
basic sadness to life. Life is likely to be bitter on the tongue; at least, this 
is a plausible expectation. Where Epictetus counsels detachment for the 
sake of moral liberty, Seneca counsels detachment in order to avoid dis- 
appointment. Marcus Aurelius shares Seneca’s preoccupation with 
death, although he is disinclined to discuss suicide. Marcus comes to grips 
with death in a much more cosmic perspective. For Marcus, the cyclical 
alternations of the cosmos do not inspire optimism or a sense of the per- 
petual renewal of all things. Rather, they suggest an inevitable state of 
flux in which everything that one holds dear will be taken away. Tran- 
sience is the basic character of reality for Marcus. Yet, the universal order 
is rational, necessary, and good. In the light of this fact, the only ac- 
ceptable moral stance is resignation. As transience is to the cosmos, so 
death is to the individual. Death is the only one of the adiaphora which 
Marcus examines in detail. It is a central topic in his philosophy. Ac- 
cording to Marcus, the chief task of philosophy and the chief virtue that 
one can acquire is to unshackle oneself from the fear of death.!?® Philos- 
ophy teaches man to acquire this virtue by expounding the inexorable 
law of the universe and by steeling man to accept it as the law of his own 
being. He who judges this law falsely will succumb to grief or fear or 
anger in the face of the inevitable. Like the man who shirks his social 
duties he is described not merely as a fool but as a criminal.!?? For Mar- 
cus Aurelius the tranquillity of the sage comes not so much from allaying 
or reorienting the passions as from silencing the intellectual doubts which 
might lead to pessimism, despair, and inactivity. These are the tempta- 
tions which he seeks to combat within himself in his journal. 


C) Logic 


Logic in the Stoic philosophy deals broadly with the way men think 
and speak about the world. The Stoics’ theory of knowledge, their formal 
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dialectic, and their theories of language, grammar, rhetoric, and poetics 
show an intimate relationship to their physics and ethics. The logos of 
thought and speech is a cognate of the logos as the rational principle of 
the universe and of the human logos which enables man to make the 
correct judgments on which his ethical life depends. 


1. Theory of Knowledge 


This correlation is very clearly visible in the Stoic theory of cogni- 
tion.!?? The views of the Stoics on this subject reached their fullest form 
with Chrysippus and do not appear to have been altered significantly 
after his time. The Stoic theory of knowledge reflects a firm confidence 
in the idea that true and certain knowledge about the real world may be 
possessed by man. This conviction is predicated on the unitary concep- 
tion of human psychology taught by the ancient Stoa, in which all of 
man’s faculties are activated by the ruling pneuma, the rational logos. ‘The 
Stoics hold that man acquires all his knowledge by means of the senses. 
There are no innate ideas. There are several stages in the cognitive pro- 
cess. First, the senses gather their data. In so doing, they are not passive 
receptacles of the data impressed on them from outside. According to the 
Stoics, a current of pneuma flows from the hegemonikon to the sense organ. 
Leaving the body through the sense organ, the pneuma interacts with the 
air between the sense organ and its object. Then it returns to the subject 
by way of the sense organ and deposits a sensory image, or phantasza, in 
his mind.!?! The Stoics thus envisage the process of sensation as a basi- 
cally tactile interaction between the pneuma and the sense object and the 
air in between them. The pneuma forms a material bridge on which sen- 
sory information travels into the mind of the subject. This doctrine re- 
flects the Stoic principle that the universe is a plenum, and that change 
as well as motion occur through the physical impact of one body upon 
another. 

Once the phantasia has been deposited in the mind, it must be evaluated 
by the subject, who now proceeds to judge both its correctness and its 
moral value.!?? The act of judgment, or synkatathesıs, is performed by the 
hegemonikon. Synkatathesis is a free and conscious act, whereas sense per- 


159 The most important studies are Antoinette Virieux-Reymond, La logique et Pepis- 
témologie des Stoiciens (Chambéry, 1949); Gerald Watson, The Stoic Theory of Knowledge 
(Belfast, 1966). See also Stein, Die Psychologie der Stoa, 2, 89-387; Adolfo Levi, “Sulla 
psicologia gnoseologica degli Stoici," Athenaeum, n.s. 3 (1925), 186-98, 253-64. 

131 SVF, r, 53-73; 2, 52-71, 84, 91, 141, 850, 858, 862, 871-72. On this point see Robert 
B. Todd, “Synentasis and the Stoic Theory of Perception," Grazer Beiträge, 2 (1974), 
251-61. 
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ception is an automatic function of the sense organs. If the hegemonikon 
judges that the phantasia is correct and when it has assigned the phantasia 
its proper moral value, the phantasia becomes a phantasia kataleptike, or an 
apprehensive presentation held with certainty. The hegemonzkon makes its 
judgment as a free act of will; it does not simply register the intellegibility 
of the phantasia and its congruity with its object. When the process of 
transforming a phantasia into a phantasia kataleptike has been completed, 
the mind possesses the knowledge so obtained with both subjective and 
objective certainty. 

It should be noted at this point that there is absolutely no subject- 
object problem in the Stoic theory of knowledge, for the same reason that 
there is no mind-matter distinction in Stoic physics. The world, for the 
Stoics, is intrinsically intelligible, and man's mind is fully adequate to it. 
The world is permeated by the pneuma; the same pneuma permeates and 
directs the act of human cognition at all stages of the process, functioning 
as the hegemonikon, the faculty responsible for the synkatatheszs, just as it 
permeates and directs the activities of the sense organs. There is a division 
of labor but there 1s no basic ontological distinction between the senses 
and the reason. The senses, the reason, and the universe outside the sub- 
ject are all aspects of the logos, which is mind and matter at the same 
time. A good deal of debate took place in antiquity on the question of 
where the criterion of truth lay in the Stoic theory of knowledge. Indi- 
vidual Stoics do not always locate it at the same point in the cognitive 
process. The Skeptics in particular capitalized on these discrepancies as 
much as they could. The inconsistency, however, is only apparent. Given 
the fact that one and the same pneuma directs the entire process of cog- 
nition, the problem is essentially a false one.!?? It appears to be real only 
when the Stoic theory of knowledge is divorced from Stoic physics and 
from Stoic ethics. The aim of the Stoic theory of knowledge is to preserve 
for the human logos the freedom, the power, and the responsibility to 
judge the data it receives and to accept or reject an idea as good or bad, 
correct or incorrect, on the basis of reason. Thus, despite the empirical 
foundation of their epistemology, the Stoics substitute reason for the Ep- 
icurean pleasure-pain criterion. And they are empiricists. Even the com- 
mon notions, or ennota, which all men share, are arrived at by each in- 


133 Bréhier, Chrysippe, pp. 80-107; Hellenistic and Roman Age, pp. 38 H: Goldschmidt, Le 
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criterion is “a kind of intuition." 


STOICISM IN ANTIQUITY 53 


dividual through his own processing of sense data; they are not innate.!?* 
The fact that all men should spontaneously arrive at the same idea of the 
good, and other common notions, is perfectly consistent with the Stoic 
principle that the human mind is energized by the logos, which is onto- 
logically the same in all men. 


2. Dialectic, the Categories 


In moving from the theory of knowledge to the other topics which the 
Stoics include within the third branch of their philosophy, it must be 
noted that they draw a sharp distinction between logic and language. All 
the remaining topics can be grouped either on one side of this distinction 
or the other. The Stoics define language as utterance. Language is sound. 
It is corporeal, material, and sensible.!?? Hence, language is part of the 
world of real being. Words, real beings themselves, are natural signs of 
natural objects. Logic, on the other hand, falls within the category of the 
incorporeals. Logical statements are /ekta.'%6 They have meaning, but 
since they are not corporeal, they do not have full being. They exist only 
intramentally. The lekta include predicates, arguments, syllogisms, and 
fallacies. They are not natural signs of natural objects. 

This classification of logical statements as lekta has important impli- 
cations for the way in which the Stoics handle dialectic, or logic as a 
formal branch of philosophical investigation.!?? Their logic is proposi- 
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tional. The variables in Stoic syllogisms are propositions, in contrast to 
the variables in Aristotelian syllogisms, which tend to be terms and class- 
es. The Stoics are sensitive to the grammatical precision of their logical 
propositions; they elaborate a more precise way of expressing negation 
than had been used hitherto, prefixing a negative word to the entire 
proposition and not just to the verb. Thus, instead of saying “It is not 
day," they say “Not: it is day." While less idiomatic, this is a more un- 
ambiguous way of specifying what is being negated, similar to the usage 
"Not-p" in modern symbolic logic. Indeed, the technical ingenuity of 
Stoic logic is considerable, resulting in a number of ideas which had been 
neglected in Aristotle's logic. 

Since lekta are not natural signs of natural objects, the Stoic preference 
in logic is for hypothetical syllogisms.!?? Unlike the categorical, deduc- 
tive, or inductive syllogisms used by Aristotle, the hypothetical syllogism 
does not begin with an axiomatic statement about a general class of 
beings, nor does it conclude with a statement about the fixed, essential 
nature of things. For the Stoics, such a procedure would have been in 
conflict with a propositional logic whose aim is to demonstrate the logical 
tenability of the conclusions of one's premises, not their empirical or on- 
tological verifiability. At the same time, and although they are lekta, the 
Stoics' hypothetical syllogisms are compatible with the physics which 
they espoused, for their syllogisms deal with the changing relations be- 
tween concrete individual events rather than with a changeless structure 
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of fixed essences.!?? The five main types of syllogisms used by the Stoics 
may be schematized as follows: 


Conditional: “If it is light, it is day.” 

Conjunctive: “It is light and it is day.” 

Disjunctive: “Either it is light or it is day.” 

Causal: “It is light because it is day.” 

Likely: “It is more likely that it is day than that it is night.” 


In all cases both the initial premises and whatever conclusions may follow 
from them refer to transient events. Having demonstrated a proposition 
by means of these syllogisms, one has still not claimed to have said any- 
thing about an enduring natural phenomenon. This is a perfectly reason- 
able choice for the Stoics given both their physics of dynamic events and 
their conception of the lekta. 

In addition to developing the hypothetical syllogism, Stoic logic also 
elaborated categories, which likewise stand in contrast to Aristotelian 
thought. The Stoics teach that there are four categories: substance, qual- 
ity, disposition, and relative disposition. 139 Rather than being horizontal, 
signifying aspects of an enduring substance which are accidental and 
which can be shorn from it without destroying its essence, the Stoic cat- 
egories are vertical. They move from lesser to greater levels of concrete- 
ness. None is accidental; all must be present in a given reality if that 
reality is to be grasped in all its individuality. Substance denotes the 
materiality of a thing and is possessed by everything except the incor- 
poreals. Quality denotes the way in which matter is organized to form 
an individual being. Disposition includes times, places, actions, size, and 
color. It describes the particular situation and attributes of the individ- 
ual. All the features covered by the category of disposition, including 
color,!*! are regarded by the Stoics as inherent in the individual. This 


139 For the parallels in physics see SVF, 2, 13, 114, 395-97. Good analyses of this point 
can be found in Jacques Brunschwig, "Le modèle conjonctif,” Les Stoiciens et leur logique, 
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view harmonizes with the doctrine in Stoic physics that bodies create 
their own extension and their own time and space, so to speak, through 
their tonos and activity. Relative disposition denotes the way that an in- 
dividual thing is related to other phenomena. None of the four Stoic 
categories can be removed from an individual being without that being 
ceasing to be itself. At each level of specificity the categories refer to 
something integral to the individual being’s reality. The categories mirror 
the physics of concrete individual events taught by the Stoa. Although 
officially classified under logic, the Stoic categories are really pertinent 
to physics since they are modes of expressing reality.'*? 


3. Language, Grammar, Literary Theory 


When we turn to language, however, we are truly in the realm of 
natural reality. Language is sound; it is material and corporeal; and it 
has a direct and natural correlation with the physical realities which it 
signifies.!** The Stoics distinguish between the inarticulate cries of ani- 
mals and the articulate human voice.'** Only the latter is considered to 
be language. Human utterance may be written or unwritten. If it is 
written it employs an alphabet of twenty-four letters. If the words made 
up of the alphabet make sense, they are called logos, or language, the 
expressive side of the rational logos in man, which corresponds to the logos 
of nature. Other topics which the Stoics include under this heading, out- 
side of the letters of the alphabet and words, are etymology and ono- 
matopocia; they are among those thinkers in antiquity who hold that, since 
there is a natural correspondence between words and things, the deri- 
vations and sounds of words provide insight into the nature of the things 
they signify. The Stoics also include within the category of language the 
study of grammar, syntax, music, rhetoric, diction, and poetic meter, as 
well as incorrect uses of language such as barbarism, solecism, and col- 
loquialism. 


142 Bochénski, Ancient Formal Logic, p. 87; Bréhier, Chrysippe, pp. 132-33; Phillip De- 
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The Stoics are concerned with grammar because they see language as 
a natural process.!*? The structure of language, for them, is not conven- 
tional.'*9* The Stoics take a firm stand on this question, which was de- 
bated in antiquity. They were among the earliest thinkers to formulate 
grammar and the parts of speech in the Greek language. The ancient 
Stoics begin by defining four parts of speech: the noun, both proper and 
appellative; the verb, which may have active, passive, neuter, and re- 
flexive-causative moods, which may be personal or impersonal, transitive 
or intransitive, and past, present, future, imperfect, perfect, or pluperfect; 
the article, which includes pronouns and demonstratives; and the con- 
junction, which includes prepositions and particles. Antipater of Tarsus, 
a pupil of Chrysippus, adds on the participle and possibly the adverb. 
For the same reason that they dislike making axiomatic statements in 
logic, the Stoics reject a grammar in which the relations between words 
and the structural changes which they undergo in different grammatical 
contexts can be reduced to a set of rules and patterns. They carried on 
a lengthy debate with grammarians of the school of Alexandria, who 
were rule-oriented and who saw the relations between words and gram- 
matical structures as governed by analogy, a fixed method of conjugating 
and declining words according to strict formal parallels among different 
parts of speech. The Stoics, on the other hand, see grammar as paralleling 
nature. Since the natural order is always in a state of change, they there- 
fore prefer to explain the relationships between words and grammatical 
structures as resemblances in which variety and anomaly are to be ex- 
pected. The Stoic position on grammar also influences the way that Stoic 
pedagogues deal with the liberal arts. They tend to subsume the other 
arts of the trivium under grammar, since all the arts use words, and they 
correlate the trivium closely with the quadrivium, since the verbal /ogos 
corresponds with the /ogos of the physical world. 

The Stoics’ theory of language as a natural sign carries over into their 
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theory of literary style, both rhetorical and poetic.'* In this area the 
Roman Stoics take the lead. The Stoics place a high value on literature 
as a medium for philosophical expression. They make extensive use of 
ancient rhetorical forms such as the diatribe and the consolatio. ** They 
are the most favorably disposed of all ancient schools of philosophy to- 
ward poetry, as can be seen not only by their treatment of Homer as a 
philosopher and their frequent quotations from the poets in their argu- 
ments, but also in their use of the poetic medium themselves.!*? Litera- 
ture is important to the Stoics because of the parallelism or identity which 
they see between language and reality and because of the ethical imper- 
atives of their philosophy. Literature, they argue, should be permeated 
by the Jogos so that words will not be used unnaturally. Words should 
communicate truth and goodness to the hearer. For the Stoics, the func- 
tion of literature is preeminently didactic. In contrast to Cicero’s idea 
that literature should delight and persuade as well as teach, the Stoics 
emphasize the teaching function preclusively. Literature, they hold, 
should appeal above all to the reason. 

These ideas about the nature and function of literature set up certain 
prescriptions for both the content and the style of literary works, whether 
prose or poetry.'?? A work of literature, for the Stoics, must be mimetic. 
It must conform to nature and to truth, or else it distorts the natural 
function of language. If literature fails to communicate truth, it will also 
fail to be of moral and intellectual utility to the audience. In both prose 
and poetry, a work’s mimetic quality must be visible in terms of the 
verisimilitude of the characters, actions, passions, and situations it sets 
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forth as well as in the objective truth and moral correctness of its message 
as a whole. By the same token, the style of a literary work must conform 
to nature and to truth. At the same time, it must serve the needs of its 
didactic function. This means, for the Stoics, a preference for the verba 
antıqua of the older authors, which had been used before arbitrary neo- 
logisms crept into the language; they regard the vocabulary of the an- 
cients as closer to nature than that of more recent writers. In the realm 
of rhetoric the Stoics elaborate five basic canons of style: purity of lan- 
guage; clarity and distinctness; conciseness, even tending toward para- 
tactic constructions; the avoidance of inaccuracy, colloquialism, barba- 
rism, and solecism; and appropriateness of style. Appropriateness of style 
means its appropriateness to the subject matter, in the light of which the 
speaker should select his figures and should decide whether to employ 
the high, middle, or low style. In contrast to Aristotelian rhetoric, the 
Stoics do not think that the ethos of the audience needs to be taken into 
account in selecting the level of style to be used by the orator, since in 
all cases the speaker is addressing himself to the logos of his hearers, and 
the logos is the same in all men. 

The poetic theory of the Stoics shares the intellectualistic slant of their 
literary theory in general, while at the same time recognizing the differ- 
ences between poetic and rhetorical diction. According to the Stoics, 
poetry manifests the mimetic character which all literature should possess 
not only in its overall content but in the delineation of its characters and 
situations. Poetic mimesis can also be achieved through the onomato- 
poeia of individual words and through figures of speech, which the Stoics 
permit much more extensively in poetry than they do in prose. The Stoics 
elaborate a theory of eight types of ambiguity to account for figurative 
diction in poetry. Among the sorts of figures which they treat are cata- 
chresis, or the application of the name of one thing to something else; me- 
talepsis, or the use of a synonym in a non-synonymous way to supply a 
middle term in a transition; emphasis, where an inferior is used to suggest 
a superior; and aenigma, or unclear allegory. In all cases there must be a 
mimetic basis for the poetic figures selected. 

The prevailing notion in Stoic literary theory is a direct appeal to the 
intellect of the audience. Their rhetoric tends to avoid diffuseness and 
coloristic embellishment in favor of lucidity, simplicity, and straightfor- 
wardness. Their poetics recognizes the power of aesthetic appeals to the 
imagination as an amplification of the prosaic human voice, making it 
capable of expressing a divine theme and enhancing its capacity for in- 
tellectual and moral instruction. In a way it is one of those paradoxes of 
history that the Roman Stoics, who are not particularly interested in 
broad speculation or in the physical and logical correlatives of ethics, 
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should have been the ones to give the most eloquent literary expression 
to a theory of style in which the logos of physics and the logos of ethics are 
so integrally related with the logos of language. And it is a paradox vital 
to the transmission of Stoicism to the medieval west, for the literature of 
the Romans served as a crucial link in the perpetuation of Stoic ideas in 
the Latin language. 


CHAPTER TWO 
CICERO 


Cicero holds a special place in the history of the Stoic tradition, a place 
second only to that occupied by the middle and Roman Stoics them- 
selves. His importance as a late Republican statesman, as a historical 
source for the political life of the first century B.c., and as an authoritative 
exponent of classical Latin oratory and rhetorical theory have long been 
recognized. However, Cicero’s contributions as a philosophical thinker 
have attracted sustained scholarly interest only in the modern era.! In 
our study of the Stoic tradition it is Cicero’s philosophical work that will 
command our primary attention. But his position as a philosophical 
thinker can by no means be detached from the other aspects of his men- 
tality or from the vicissitudes of his political career and his personal life. 


I. LIFE AND WRITINGS 


We are fortunate in possessing, largely from Cicero himself, more bio- 
graphical and autobiographical information about him than is available 
for any other single figure in ancient history.? Cicero (106-43 B.c.) was 
born in Arpinum of an equestrian family and was the first of its members 
to aspire to high political office. He received his early education in Rome, 
studying literature with the poet Archias and the rhetorician Molo and 
philosophy with Phaedrus the Epicurean, Philo of Larissa of the New 
Academy, and Diodotus the Stoic. The last named teacher became a 
close friend of Cicero and a member of his household, remaining there 
until his death in 59 8.c. In preparation for a career as an advocate, 


1 A. E. Douglas, Cicero, Greece & Rome: New Surveys in the Classics, 2 (Oxford, 
1968), provides an excellent survey of the critical literature on Cicero and its shifts in 
historiographical perspective. Also useful are S. E. Smethurst, “Cicero’s Rhetorical and 
Philosophical Works: A Bibliographical Survey," CW, 51 (1957), 1-4, 24; 58 (1964), 36- 
45; 61 (1967), 125-33 and Olof Gigon, “Cicero und die griechische Philosophie,” Aufstieg 
und Niedergang der römischen Welt, 1, part. 4, 260-61. 

2 The leading biographer of Cicero is Matthias Gelzer, Cicero: Ein btographischer Versuch 
(Wiesbaden, 1969). Other good studies include D. R. Shackleton Bailey, Cicero (London, 
1971); J. P. V. D. Balsdon, “Cicero the Man," in Cicero, ed. T. A. Dorey (London, 1965), 
pp. 171-214; H. H. Scullard, “The Political Career of a ‘Novus Homo," ibid., pp. 1-25; 
David Stockton, Cicero: A Political Biography (Oxford, 1971). Cicero has not escaped the‘ 
attentions of the pyscho-historians, as in the case of Paul Briot, “Ciceron: Approches 
d'une psychanalyse," Latomus, 28 (1969), 1040-49, who diagnoses his subject as the victim 
of an Oedipus complex. 
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Cicero then studied law with the jurisconsults Quintus Mucius Scaevola 
and his nephew of the same name. 

Cicero entered public life as an advocate in 81 B.c. and rapidly gained 
distinction at the bar thanks to his oratorical talent. Endowed with 
neither noble birth nor a well established place in the social and political 
world of late Republican Rome, he neither inherited nor acquired an 
entrenched clientela whose wealth and influence he could rely on for sup- 
port, although he did establish some connections with senatorial families 
through his first wife Terentia. The patronage which Cicero received in 
the early stages of his career came largely from prominent families whose 
members he defended successfully in court. This type of backing, coupled 
with Cicero’s own abilities, was sufficient to promote his advancement, 
but it proved too weak in terms of kinship or interest to protect him 
against powerful enemies in times of adversity. 

During the years 79-77 B.c. Cicero interrupted his legal practice, leav- 
ing Rome because his recent and spirited defense of the controversial 
Sextus Roscius made it prudent to absent himself from the capital for a 
time. He made use of this opportunity to further his education in phi- 
losophy and rhetoric. In Athens he became the pupil of Antiochus of 
Ascalon of the Old Academy; then, travelling to Rhodes, he studied with 
Posidonius and with his earlier teacher Molo, later pursuing additional 
rhetorical studies in a number of eastern Mediterranean centers with 
Xenocles, Dionysius, and Menippus. 

On his return to Rome in 77 B.c. Cicero began an aggressive and 
successful quest for political preferment, quickly scaling the ladder of the 
cursus honorum from the quaestorship in 75 B.c. to its highest rung, the office 
of consul, in 63 B.c. The most famous event of Cicero’s consulship was 
his suppression of the conspiracy of Catiline, a resolute act which brought 
him considerable public acclaim but which also paved the way to his 
political downfall. Having detected the revolt planned by the Catilinar- 
ians, Cicero averted it by arresting the plotters and putting them to 
death. In so doing he forestalled a violent coup d’état and protected the 
authority of the senate, currently under assault at the hands of would-be 
dictators. Not the least among those seeking to subvert the Republican 
constitution were Julius Caesar and his associates. In suppressing the 
Catilinarian conspiracy Cicero preserved the Republican order and won 
the thanks of its supporters; but in so doing he provided Caesar and his 
party with a legal basis for attacking him and avenging themselves 
against a leader who had persistently refused to favor their cause. The 
Caesarians charged Cicero with a violation of lawful procedure in his 
ordering of Catiline’s execution without a trial. On these grounds they 
secured Cicero’s conviction of malfeasance in office and his exile. On his 
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return from this exile, which had lasted from 58 to 57 B.c., Cicero labored 
to wean Pompey away from his association with Caesar and Crassus. His 
efforts were in vain and would probably have led to a second exile had 
not Cicero retracted his opposition to the triumvirs in 56 B.c. 

Despite this recantation, Cicero found himself excluded from high of- 
fice and from a position of influence at the capital after 56 B.c. He con- 
tinued to function as an advocate and was elected to the ceremonial office 
of augur in 53 or 52 B.c.? Between 52 and 50 B.c. he served as proconsul 
of Cilicia, a governorship entailing considerable responsibility but one 
which placed him in a province on the easternmost frontier of the empire 
in Asia Minor. During his proconsulship Cicero took advantage of his 
location by continuing his philosophical studies and by widening his in- 
tellectual horizons. In 51 B.c. he returned to Greece where he visited the 
brother of Antiochus in Athens and met Cratippus the Peripatetic at 
Mytilene. When Cicero returned to Rome at the end of his proconsulate 
in 49 B.C. he found Italy in a state of civil war, with the triumvirate torn 
apart by a struggle for primacy among its members. He wavered on 
whom to support and eventually backed Pompey. In 48 B.c. Pompey was 
defeated by Caesar at the battle of Pharsalus and Cicero found it prudent 
to withdraw to his villa at Brundisium. A year later Caesar granted him 
a full pardon for having sided with the loser, enabling him to return to 
Rome in 47 B.c. Here Cicero was treated with outward respect by the 
dictator and his partisans but was given no opportunity to participate in 
the government; in any event, Caesar's domination of the senate and the 
courts tended to restrict the scope of Cicero's habitual spheres of political 
activity. In 46 B.c. Cicero withdrew from Rome once again, moving after 
brief stays to one after another of his country villas. Events in his private 
life preoccupied him during this period. He divorced Terentia and took 
a second wife, Publilia, in 47/46 B.c. and suffered the death of his beloved 
daughter Tullia in 45 B.c. 

When Caesar was assassinated in 44 B.c. Cicero made his last attempt 
to resurrect his political career and to urge the current leaders to restore 
the Republic. Events swiftly showed that he had misjudged the realities 
of the contemporary situation. The heirs to Caesar's power, the second 
triumvirate of Mark Antony, Octavius, and Lepidus, reacted to his crit- 
icisms and proposals with hostility and ordered his death in 43 B.c. Cic- 
ero's efforts to avert the final collapse of the Republic, whether by forth- 
right action, prevarication, procrastination, or precept, died with him. 


3 The date traditionally assigned is 53 B.C. but Jerzy Linderski, “The Aedileship of 
Favonius, Curio the Younger, and Cicero's Election to the Augurate," HSCP, 76 (1972), 
190-200 argues for the year 52 B.C. 
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The same Ciceronian writings that allow us to chart the dramatic ups 
and downs of the author’s public and private life also supply us with a 
wealth of information about his intellectual interests and philosophical 
compositions, or at least about the light in which Cicero wanted them 
to be read and understood. In his private correspondence Cicero often 
discusses his reading, his literary projects, and his aims as a writer. He 
usually introduces his philosophical works with prefaces explaining their 
scope and purpose. Especially noteworthy in this connection is the De 
divinatione, the preface to whose second book provides a resumé listing 
most of the treatises that Cicero had written up to that point along with 
an agenda of his future works, as well as a general rationale for his literary 
activity. The fact that Cicero chose to write different kinds of works at 
different times is closely related to the events and circumstances of his 
life. His orations, the largest single subdivision of his oeuvre, recording his 
activities as an advocate, prosecutor, and senatorial politician, span his 
entire career. Aside from these orations, both forensic and deliberative, 
and his letters, which begin in 68 B.c., Cicero’s works prior to 56 B.c. 
reflect the mentality of a student and a young man producing school 
exercises or summaries of information pertinent to his budding career. 
During his teens Cicero wrote a poem on Marius and translated Aratus’ 
Phaenomena and Xenophon's Oeconomica. In about 86 B.c. he put together 
a brief rhetorical handbook, De inventione, and in 60 B.C. translated an- 
other work of Aratus, the Prognostica. A striking shift in subject matter 
can be seen in the works that Cicero wrote after 56 B.c. It is at this stage 
of his career that he composed his magna opera of mature rhetorical theory, 
the De oratore of 55 B.c., the De partitione oratoria, Brutus, and De optimo 
genere oratorum of 46 B.c., and the Topica of 44 B.c. It is also from the 
period after 56 B.c. that Cicero's philosophical works can be dated: the 
De republica of 54-51 B.c., the De legibus of 52 B.c. and after,* the Paradoxa 
Stoicorum and probably the now fragmentary Hortensius of 46 B.c., and the 
De finibus, Tusculanarum disputationum, the lost Consolatio and De gloria, the 
Academica, a translation of Plato's Timaeus, the De natura deorum, De senec- 
tute, De divinatione, De fato, De amicitia, and De officiis, all of 45 and 44 B.c. 
The Philippics, written against Antony in 44 B.C., of which fourteen sur- 


* The dating of the De legibus is a matter of some controversy. The most thorough 
review of the literature on this question is Peter Lebrecht Schmidt, Die Abfassungszeit von 
Ciceros Schrift über die Gesetze, Collana di studi ciceroniani, 4 (Roma, 1969), pp. 15-23, 26, 
49, 75, 292. See also Joseph Busuttil, “Cicero: De Legibus Book I, An Introduction, a 
Translation and a Commentary," (University of London Ph.D. diss., 1964), pp. 16-25; 
L. P. Kentner, M. Tullius Cicero De legibus: A Commentary on Book I, trans. Margie L. 
Leenheer-Braid (Amsterdam, 1972), pp. 1-5; Georges de Plinval, intro. to his ed. and 
trans. of Marcus Tullius Cicero, Traité des lois, Bude (Paris, 1959), p. viii and n. 3. 
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vive, are the only major orations written by Cicero during this final 
period. 


II. THe Critica, BACKGROUND 


It is only in modern times that scholars have devoted systematic at- 
tention to this host of philosophical writings; but their assessments of 
Cicero’s importance as a philosopher have undergone a number of drastic 
transformations.? Having enjoyed high repute as a philosophical thinker 
in the seventeenth and eighteenth centuries, Cicero was abruptly de- 
moted in the middle of the nineteenth century to the status of a dabbler, 
a compiler, a peevish and slovenly hack. This cataclysmic shift in inter- 
pretation can be attributed principally to Theodor Mommsen,5 whose 
authority in all fields of Roman studies was so massive that it succeeded 
in dominating Cicero criticism effortlessly for many decades. The first 
wave of anti-Mommsen revisionism swept forward in the late nineteenth 
century with the Quellenforscher in the vanguard.’ These scholars turned 
on its head the very syncretism which Mommsen had seen as an index 
of Cicero's intellectual shortcomings, reappraising it as his main positive 
contribution in that it provided a means of reconstructing the doctrines 
of a wide range of later Greek philosophical schools about which little or 
nothing can be known apart from what Cicero reports about them. Many 
of the Quellenforscher, however, had a tendency to slide insensibly from a 
study of Cicero as the source for other people's ideas to conclusions about 
the philosophical complexion of Cicero's own ideas as compared with his 
presumed sources, even in the absence of independent testimonia of the 
doctrines whose authentic understanding by Cicero this exercise was de- 
signed to test. The next major upheaval in interpretation linked a grow- 
ing exasperation with the tautological methodology of the Quellenforscher 
with a pervasive loss of faith in the assumption that Roman writers are 
ipso facto the inferiors of the Greeks and worthy of study from the sole 
perspective of their success in keeping Greek ideas in circulation. This 
second wave of revisionism, which has enlisted a growing number of 


5 Aside from thc historiographical information provided by Douglas, Cicero on this 
topic, useful recent surveys of the changing currents of opinion can be found in Karl 
Büchner, “Cicero, Grunzüge seines Wesens,” in Cicero, Studien zur römischen Literatur, 
2 (Wiesbaden, 1962), pp. 1-24 and Woldemar Gorler, Untersuchungen zu Ciceros Philosophie, 
Bibliothek der klassischen Altertumswissenschaft, n.F. 2:50 (Heidelberg, 1974), pp. 1-19. 

6 Theodor Mommsen, The History of Rome, new ed., trans. William Purdie Dickson 
(London, 1913), 5, 504-05, 508-10. 

7 Among the classic exponents of Quellenforschung as applied to Cicero one may cite 
Rudolf Hirzel, Untersuchungen zu Ciceros philosophischen Schriften, 3 vols. (Leipzig, 1877-83); 
C. Thiacourt, Essai sur les traités philosophiques de Cicéron et leurs sources grecques (Paris, 1885). 


66 CICERO 


twentieth-century Cicero scholars in its ranks, has rejected Quellenfor- 
schung as the most profitable or interesting approach to Cicero's thought.® 
Cicero has, consequently, reemerged in the twentieth century as a philo- 
sophical personality worthy of consideration in his own right, whether as 
a critical interpreter of one or more of the Hellenistic schools of philos- 
ophy or as the creator of a specific philosophical program of his own. 
While the most recent commentators have reached no consensus on Cic- 
ero’s overall merits, goals, and allegiances as a philosophical writer, they 
have none the less produced a striking revaluation of his place in intel- 
lectual history, to the point where one contemporary scholar has been 
able to state with no fear of contradiction that Cicero’s philosophical 
writings “exercised an inestimable influence on Western civilization, and 
constitute the most important body of his works from the historical point 
of view. ... and helped to shape the Western way of life.’’® 

While Cicero and Stoicism is the theme of the present inquiry, it will 
rapidly become evident why we need to consider the broader question 
of Cicero and philosophy in order to understand and assess the place of 
Stoicism in his thought. The abandonment of a disparaging or purely 
doxographical approach to Cicero has still left contemporary scholars in 
a state of some disagreement as to how his philosophical ideas and in- 
tentions may best be comprehended. There are a number of methodo- 
logical problems in this connection that need to be addressed. One of the 
thorniest is whether Cicero’s frequent statements about his philosophical 
sources, concerns, and intentions can always be taken at face value. On 
the one hand, his letters and prefaces contain a good deal of material on 
this subject and it seems absurd to ignore the information that he takes 
such pains to supply about the books he was reading or sought to obtain 
while composing particular works,'? about his long-term interest in phi- 


? A clear statement of the methodological objections to Quellenforschung, although it is 
not entirely free from it, can be found in Flaviana Moscarini, Cicerone e Petica stoica nel III 
libro del * De finibus , Pubblicazioni della scuola di filosofia della R. Università di Roma, 

2 (Roma, 1930), pp. 7-8. Typical examples of the more recent and more fully developed 
critique of Quellenforschung can be noted in Pierre Boyancé, Études sur l'humanisme cicéronien, 
Collection Latomus, 121 (Bruxelles, 1970), pp. 201-04; Martin van den Bruwaene, La 
théologie de Cicéron (Louvain, 1937), pp. xiv-xvi; Douglas, Cicero, pp. 28-29; Michel Ruch, 
“Un exemple du syncrétisme philosophique de Cicéron: Academica posteriora, $21," REL, 
48 (1970), 205-28. The older view of Cicero as a “mere transmitter" has also retained 
some influential adherents; see, for example, Ulrich Knoche, “Cicero: Ein Mittler griech- 
ischer Geisteskultur," Hermes, p (1959), 57-74. 

? A. D. Leeman, Orationis Ratio: The Stylistic Theories and Practice of the Roman Orators, 
Historians and Philosophers (Amsterdam, 1963), 1, 211. 

'^ Marcus Tullius Cicero, Ad Atticum 22.2, 23.4, 26.1, 30.3, 36.3, 305.2, 309.2, 313, 
420.4, ed. and trans. D. R. Shackleton Bailey (Cambridge, 1965-68); Ad familiares 7.20.3, 
9.25.1, trans. W. Glynn Williams, Loeb (Cambridge, Mass., 1958-60). References to these 
works will be made to the editions cited. 
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losophy,!! about the authorities he says he has relied on,'? about his aims 
in specific works and his directions on how to read them.!? On the other 
hand, it would be ingenuous to accept these assertions uncritically. De- 
spite his stated reliance on certain authorities, the works in which Cicero 
says he depends on them often reveal his omission of apposite points made 
by these same authorities and his use of sources derived from alternative 
philosophical traditions, which he neglects to credit. It would be even 
more naive to accept Cicero’s stated intentions on faith. Most of his philo- 
sophical works contain a hidden agenda of one kind or another, whether 
personal or political or both. These features of Cicero’s works have been 
noticed by many commentators and have led some of them to stress the 
propagandistic or self-serving character of his philosophical oeuvre as its 
main source of consistency.!* Other commentators, however, remain con- 
vinced of Cicero's basic sincerity and genuine public spirit.!? At the bot- 
tom of this controversy lies the temptation to abstract the overlapping 
motivations that Cicero may have had from the context of a complicated 
mentality in the effort to reduce that mentality to a pure, and manage- 
able, type. 

Another difficult problem in the interpretation of Cicero’s thought is 
his frequent inconsistency and inaccuracy in reporting philosophical 
ideas. It is certainly true that he expresses different opinions about the 
same subjects in different works, sometimes supporting a particular philo- 


11 Ad fam. 4.4.4; De natura deorum 1.3.6, livre premier, ed. and trans. M. van den 
Bruwaene, Collection Latomus, 107 (Bruxelles, 1970}; Tusculanarum disputationum 5.2.5-6, 
trans. J. E. King, and ed., Locb (Cambridge, Mass., 1960). References to the latter work 
and to the first book of the De nat. deor. will be made to the editions cited. 

! Ad Att. 89.3, 420.4; Ad fam. 1.9.23; 7.19.1; De inventione 2.2.4 5, 2.2.6 10, trans. H. 
M. Hubbell, Loeb (Cambridge, Mass., 1960); De officiis 1.2.6, ed. and trans. Maurice 
Testard, Budé (Paris, 1965-70); De partitione oratoria 40.139, trans. H. Rackham, Loeb 
(Cambridge, Mass., 1960); De senectute 1.3, trans. William Armistead Falconer, Loeb 
(London, 1959); Topica 1.1.1-5, trans. H. M. Hubbell, Loeb (Cambridge, Mass., 1960); 
Tusc. disp. 2.3.9. References to these works will be made to the editions cited. 

15 Ad fam. 9.8.1; De amicitia 1.4-5, trans. William Armistead Falconer, Loeb (London, 
1959); De divinatione 2.1.1-4, 2.2.4-7, idem; De fato 1.1, 1.2-2.4, ed. and trans. Karl Bayer 
(München, 1963); De finibus bonorum et malorum 1.1.1-1.4.12, trans. H. Rackham, Loeb 
(Cambridge, Mass., 1961); De nat. deor. 1.3.6-1.4.9, 1.5.10; De off. 1.1.2; Tusc. disp. 
1.1.1-1.4.8. References will be made to the editions cited. A detailed study of Cicero’s 
prefaces in this connection has been made by Michel Ruch, Le préambule dans les oeuvres 
philosophiques de Cicéron: Essai sur la genése et l'art du dialogue, Publications de la Faculté des 
lettres de Université de Strasbourg, 136 (Paris, 1958). 

14 Stanley J. Adamczyk, “Political Propaganda in Cicero's Essays, 47-44 B.c.,” (Ford- 
ham University Ph.D. diss., 1961); Antonius Selem, intro. to his ed. of De finibus (Roma, 
1962), pp. viiiix. | 

15 Bailey, Cicero, pp. x-xi; Boyancé, Études, pp. 205-21; Tenney Frank, “Cicero,” Pro- 
ceedings of the British Academy, 1932 (London, 1932), pp. 126-27; Jurgen Graff, Ciceros 
Selbstauffassung (Heidelberg, 1963), pp. 46-54; James S. Ried, intro. to his ed. of Academica 
(Heidelberg, 1966 [repr. of London, 1885 ed.]), p. 24. 
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sophical school in one work and attacking it in another. Since philo- 
sophical study was a life-long avocation for Cicero, it would seem unrea- 
sonable to charge him with the superficiality of an enthusiastic but mis- 
informed latecomer to this discipline. Since his philosophical works were 
all written within a rather short span of years, his discrepancies cannot 
be accounted for in terms of the progressive development of his thought. 
The older, or Mommsenesque, tendency was to attribute Cicero’s incon- 
sistencies to his own intellectual mediocrity and to a hasty and hence 
slapdash method of philosophical composition. In reappraising Cicero as 
a highly intelligent and broadly educated man, the revisionists have had 
to find alternative explanations for his internal contradictions. One view 
that has been advanced with some cogency is that Cicero must be under- 
stood as an example of Hellenistic philosophy, a tradition represented by 
his teachers and by many of the authors he cites, and a tradition marked 
by eclecticism and the tendency to blur the distinctive positions of the 
earlier Greek schools. Cicero thus reflects the lack of clarity and precision 
characteristic of the Hellenistic age 18 Another interpretation which by 
no means excludes the one just mentioned stresses the fact that Cicero 
was first and foremost a professional rhetorician, sensitive to the principle 
that different kinds of arguments should be advanced in different works 
depending on the objective at issue. Thus, he sometimes advocates one 
position and at other times another; his discrepancies, reversals, and 
omissions are a calculated rhetorical strategy.?? Still another group of 
scholars argues that Cicero's use of philosophical ideas is not inaccurate 
or confused at all, but simply selective. Cicero, they urge, was not inter- 
ested in developing a consistent philosophical system but sought rather 
to find solutions to a number of particular problems, which were not 
always connected organically in his mind. One must not, therefore, judge 
him according to standards alien to his own conception of the philo- 
sophical enterprise. !? 


16 Frank, “Cicero,” pp. 126-27; Gelzer, Cicero, p. 294 n. 282; Georg Luck, Der Aka- 
demiker Antiochos (Bern, 1953); Annemarie Lueder, Die philosophische Persönlichkeit des An- 
tochos von Askalon (Göttingen, 1940); Philip Merlan, “Greek Philosophy from Plato to 
Plotinus," Cambridge History of Later Greek and Early Medieval Philosophy, ed. A. H. Arm- 
strong (Cambridge, 1967), pp. 53-56; Alain Michel, *La philosophie de Cicéron avant 
54,” REA, 67 (1965), 327; Max Pohlenz, intro. to Tusc. disp., ed. Otto Heines (Stuttgart, 
1957 [repr. of 5th ed., 1912]), p. r1. 

U Görler, Untersuchungen, pp. 27-184; Harold Gute, “‘Cicero’s Attitude toward the 
Greeks," Greece & Rome, 2nd ser., 9 (1962), 142-59; Ruch, Le préambule, pp. 185-321. 

18 G, B. Kerferd, “Cicero and Stoic Ethics,” Cicero and Virgil: Studies in Honour of Harold 
Hunt, ed. John R. C. Martyn (Amsterdam, 1972), pp. 60-74; J. T. Muckle, “The Influ- 
ence of Cicero in the Formation of Christian Culture," Transactions of the Royal Society of 
Canada, ser. 3:42, sect. 2 (1948), 107-25; Spanneut, Permanence du Stoicisme, pp. 112-19. A 
tour de force along the same lines is provided by Augusto Traversa, L/ Antica e media Stoà 
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The accuracy with which Cicero, or his immediate authorities, may 
have used their sources is linked to the question of Cicero’s motivation 
on another level of debate. Some scholars believe that Cicero is perfectly 
straightforward in works where he assumes a doxographical stance; he 
is merely summarizing the views of a series of philosophical schools. '? 
Other scholars assert, with equal confidence, that Cicero makes use of 
the doxographical method as a literary device for expressing either his 
own personal eclecticism or his unwillingness to commit himself.?° Yet 
another approach stresses the importance of accepting Cicero’s doxo- 
graphical reports literally as the only way to avoid the circular reasoning 
of the Quellenforscher. In cases where there are no independent testimonia 
that enable us to determine how accurately Cicero is adhering to his 
presumed sources, it is urged, his relationship to his sources can be tested 
by comparing the opinions he states elsewhere with the passages in which 
he reports the doxa of the schools.?! 

The very paucity of independent witnesses to many of the Hellenistic 
philosophies in question raises serious doubts about the possibility of dis- 
covering so confidently the degree to which Cicero's thought is original 
or unoriginal, the degree to which he milked one source rather than 
another for an idea available in more than one place, the degree to which 
his grasp of his sources is accurate or inaccurate, and the degree to which 
those omissions or misconstructions that can be tested by recourse to 
external witnesses result from obtuseness and confusion on the part of 
Cicero or his immediate authorities or from some calculated strategy on 
his part. These difficulties notwithstanding, scholars have not hesitated 
to classify Cicero in relation to one ancient philosophical school or an- 
other, or to interpret him as a thinker with some clear-cut personal posi- 
tion. 

Scholars in quest of Cicero's intellectual allegiances have tended to 
focus primarily on his relationship to the Platonic and Stoic traditions. 
Only a few commentators have emphasized the exhaustiveness or di- 
rectness of his access to Stoicism.?? Much more typical is the view that 


dalle opere filosofiche di Cicerone (Torino, 1957), whose book is a compendium of fragments 
taken from Cicero's works showing how much Stoic doctrine can be reconstructed 
thereby. 

19 John Ferguson, “Cicero’s Contribution to Philosophy," Studies in Cicero, Collana di 
studi ciceroniani, 2 (Roma, 1962), pp.104-11; “The Religion of Cicero," ibid., pp. 83- 
2 € T 
20 Alain Michel, *Doxographie et histoire de la philosophie chez Cicéron (Lucullus, 
128 sqq.)," Studien zur Geschichte und Philosophie des Aliertums, ed. J. Harmatta (Amsterdam, 
1968), pp. 113-20. = 

21 Bruwaene, La théologie de Cicéron, pp. viix. 

22 See the references cited in note 18, above all Traversa. 
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he probably obtained the relatively few Stoic ideas he possessed from 
non-Stoic sources. 29 Far more attention has been paid to Cicero's attitude 
toward the Academy. In his own time this school was split into two 
branches, the Old and New Academy.?* The New Academy had arisen 
under the tutelage of the skeptics Arcesilas and Carneades. In Cicero’s 
day it was represented by his master Philo of Larissa. The New Academy 
argued that there is no infallible criterion of truth. Some conclusions can 
be established as probable and these probabilities are adequate founda- 
tions for action. The New Academics were much less interested in con- 
structing a philosophy on the basis of such probabilities than they were 
in challenging the claims to certitude advanced by other philosophical 
schools. The Academic skeptics regarded themselves as faithful followers 
of Plato. They found a warrant for skepticism in Socrates’ method of 
questioning and in the openended style of Plato’s dialogues, seeing in 
them a rejection of dogmatism, a willingness to suspend judgment, and 
a model for the critical testing of any and all opinions. In this way the 
New Academy sought to convert Platonism from a constructive philos- 
ophy with a positive metaphysics, physics, epistemology, and ethics into 
a critical philosophy concerned only with epistemology. 

The Old Academy, represented in Cicero’s day by his teacher Anti- 
ochus of Ascalon, rejected the skepticism of the New Academy as incom- 
patible with Platonism, seeking instead to revive the Platonic doctrine of 
ideas as a basis for cognitive certitude. In its own way, however, the Old 
Academy diverged just as far from the mind of Plato as the New. Anti- 
ochus argued that the Peripatetic, Epicurean, and Stoic schools were all 
basically in agreement with each other and with Platonism. He believed 
that the debates among these schools were merely debates over termi- 
nology and not over real doctrinal substance. Their conflict could be 
ended, he thought, if the fundamental similarities among the schools were 
demonstrated. Antiochus’ faith in the unanimity of these opposing 
schools led him to ignore or to underestimate their many divergences 
from each other and from Platonism, out of the conviction that he could 
find a common denominator among them. Where the Old Academy 
sought to harmonize all philosophies by reducing them to Platonism, the 
New Academy sought to analyze and refute all philosophies by subjecting 


7 Karl Büchner, “Cicero und Panaitios,” in Resultate römischen Lebens in römischen Schrift- 
werken, Studien zur römischen Literatur, 6 (Wiesbaden, 1967), pp. 83-92. 

^ On this topic see John Dillon, The Middle Platonists, 80 B.C. to A.D. 220 (Ithaca, 
1977), pp. 52-106; Luck, Antiochos; Lueder, Antiochos; Richard McKeon, “Introduction 
to the Philosophy of Cicero,” in M. T. Cicero, Brutus. On the Nature of the Gods. On Divi- 
nation. On Duties, trans. Hubert M. Poteat (Chicago, 1950), pp. 25-30; Merlan, “Plato to 
Plotinus,” Cambridge Hist. of Later Greek and Early Medieval Philos., pp. 53-56. 
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them to Socratic dialectic. The Old Academy charged the New with 
defecting from Platonism by refusing to deal constructively with the prob- 
lems of positive philosophy; the New Academy charged the Old with 
having reverted to Stoicism and not to Platonism. In this internecine 
feud, both sides reveal a shaky grasp of the essential features of Plato's 
thought and both sides appear to have misappropriated or falsified the 
history of philosophy and the teachings of the other schools with which 
they were concerned. 

A large number of scholars regard Cicero as an Academic of one kind 
or another. The Old Academy has received few votes.?^ One commen- 
tator interprets Cicero's philosophical studies as an effort to test the 
claims of the two Academies by comparing them directly with Plato, the 
conclusion being that he adhered to the New Academy because he judged 
it to be more authentically Platonic.?® Another position which has gained 
wider support sees Cicero as attracted to the New Academy because of 
its doctrine of probability. As a rhetorician, Cicero was accustomed to 
a mode of argument that traded in probabilities rather than certainties. 
Thus, the idea that probabilities afforded sufficient grounds for action 
squared with his professional and literary presuppositions.?? One variant 
on this theme sees Cicero as attracted to Academic probabilism because 
it could be yoked more easily than dogmatism with the mos maiorum of 
the Romans.?® Another group of scholars in this camp emphasizes the 
skepticism rather than the probabilism of the New Academy as the basis 
of its appeal for Cicero, noting at the same time that he felt free to apply 
Academic skepticism with a good deal of flexibility. Skepticism, for Cic- 
ero, did not denote an unwavering critical stance flowing from the prem- 
ise that the truth cannot be known with certitude. Rather, Cicero adopt- 
ed skepticism as a method in order to acknowledge the difficulty of dis- 
tinguishing truth from error, as an act of intellectual humility. Thus, 
Cicero's appropriation of skepticism did not necessarily entail a rejection 
of all the positions attacked by the New Academy. He feels just as free 
to criticize the New Academy as to criticize its alternatives, or to adopt 


25 The major and almost only strong supporters of this view are Balsdon, “Cicero,” 
in Cicero, ed. Dorey, p. 203; H. A. K. Hunt, The Humanism of Cicero (Melbourne, 1954). 

26 Walter Burkert, “Cicero als Platoniker und Skeptiker: Zum Platonsverständnis der 
‘Neuen Akademie’,’’ Gymnasium, 72 (1965), 175 200. 

27 McKeon, intro. to Brutus, trans. Poteat, pp. 25-30; Pohlenz, intro, to Tusc. disp., ed. 
Heines, pp. 12-13; Reid, intro. to his ed. of Academica, pp. 10-24; Wilhelm Suss, Cicero: 
Ein Einführung in seine philosophischen Schriften (mit Ausschluss der staatsphilosophischen Werke), 
Akademie der Wissenschaften und der Literatur in Mainz, Abhandlungen der geistes- 
und sozialwissenschaftlichen Klasse, 1965, 5 (Wiesbaden, 1966), pp. 13, 20; Thiacourt, 
Essai, pp. 338-42. 

28 Graff, Ciceros Selbstauffassung, pp. 54-58. 
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dogmatic positions if he finds them convincing, or to withhold his assent 
in cases where he finds no position persuasive. *® 

This last-mentioned interpretation provides a good basis for correlat- 
ing Cicero’s frequently noted eclecticism with a strong if elastic commit- 
ment to one dominant philosophical orientation. Most commentators, 
however, see no grounds for identifying him primarily with any one 
school and are content to describe him as an eclectic tout court. Cicero was 
an eclectic, they argue, for the simple reason that he believed that some 
philosophers provided better answers in some areas and other philos- 
ophers provided better answers in other areas. He felt no discomfort at 
being a skeptic in the field of epistemology and a Stoic in the field of 
ethics. He simply picked and chose among the schools with little or no 
concern for the connections that might obtain between one branch of 
philosophy and another.?? But in making his own those principles that 
he found useful in various areas Cicero was not merely reporting or 
mechanically transmitting the ideas of the Greeks. He evaluated them, 
criticized them, and reexpressed them in ways that would be compre- 
hensible and appealing to his Roman audience. 

It is in this process of interpreting and reformulating the philosophy 
of the Greeks that Cicero’s chief contribution as a philosophical thinker 
is seen to lie by many commentators. Cicero was the first Roman to 
propound a reasoned defense of philosophy to a community lacking an 
indigenous tradition of speculative thought. In this sense his self-justifi- 
cations in the prefaces of his philosophical works are more than just an 
attempt to come to terms with his own unlooked-for otium.?! In the novel 
act of writing philosophical works in Latin Cicero was moved to for- 
mulate a philosophical vocabulary in the Latin language and to adapt 
and develop Latin literary genres for the exposition of philosophical 
ideas.?? Still other commentators have located Cicero's most original 


29 "The best statement of this interpretation is found in Bruce Fairgray Harris, Cicero 
as an Academic: A Study of De Natura Deorum," University of Auckland Bulletin, 58, Classics 
ser., 2 (1961), 3-37. See also Karl Büchner, Cicero: Bestand und Wandel seiner geistigen Welt 
(Heidelberg, 1964), p. 381; A. E. Douglas, “Cicero the Philosopher,” in Cicero, ed. Dorey, 
pp. 135-50; Gelzer, Cicero, pp. 204-313, 335-41, 343-54, 357-63; R. G. Tanner, “Cicero 
on Conscience and Morality," in Cicero and Virgil, ed. Martyn, pp. 87-112. 

"H Bailey, Cicero, pp. x-xi; Robert Seymour Conway, “The Originality of Cicero,” in 
Makers of Europe: Being the James Henry Morgan Lectures in Dickinson College for 1930 (Cam- 
bridge, Mass., 1931), pp. 22-45; Frank O. Copley, intro. to his trans. of On Old Age and 
On Friendship (Ann Arbor, 1967), pp. xiii-xv; Ferguson, “Cicero’s Contribution to Phi- 
losophy," Studies in Cicero, pp. 104-11; Virginia Guazzoni Foà, “Il metodo di Cicerone 
nell’ indagine filosofica,” Rivista di filosofia neo-scolastica, 48 (1956), 293-315; Reid, intro. 
to his ed. of Academica, pp. 10-28; Süss, Cicero, pp. 5-6; Traversa, L’ Antica e media Stoà, pp. 
iv, IX-X. 

?! Reid, intro. to his cd. of Academica, pp. 24-25. 

?? LC Davies, “The Originality of Cicero's Philosophical Works," Latomus, 30 (1971), 
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achievement in his synthesis of philosophy and literature, particularly 
the prose forms of rhetoric and history. For Cicero history serves as an 
empirical test for the ethical claims of the different philosophical schools. 
While history supplies exempla virtutis, philosophy in turn provides norms 
for judging the choices that men must make in their own historical en- 
vironment. This integration of the abstractions of the philosophers with 
the concreteness of history is what made Cicero’s philosophical ideas rel- 
evant to his Roman audience.?? The use of historical examples is itself 
a rhetorical technique. Philosophers before Cicero’s time had devoted 
some attention to rhetorical theory, but he was the first professional rhet- 
orician to unite philosophical speculation with rhetorical theory and 
practice. In addition to using philosophical principles in his rhetoric and 
rhetorical strategies in his philosophical works, Cicero reoriented the 
treatment of these two disciplines by observing that philosophy and rhet- 
oric have a common subject matter which can be treated by a common 
methodology. Cicero thus recasts philosophical topics of all kinds as rhet- 
orical coníroversiae and suasoriae. He is the first and most important ex- 
ponent in the Latin language of the idea that philosophy must be pre- 
sented in an eloquent and pleasing style if it is to accomplish its didactic 
objectives. "7 

The most enthusiastic wing of the revisionist movement is represented 
by a number of scholars who seek to portray Cicero as the proponent of 
some sort of systematic philosophical program of his own. In contrast to 
other critical perspectives, this approach has the merit of dealing with 
Cicero’s philosophical works as a whole. At the same time, none of the 
delineations of a Ciceronian master plan that has been put forth to date 
is completely satisfactory. All omit some of his works from the proposed 
system or leave other unanswered questions. 

The simplest and most inadequate of these interpretations is the one 
offered by Patrick A. Sullivan, who argues that Cicero wished to repro- 
duce a complete curriculum of the topics traditionally dealt with by phi- 
losophers, following the threefold division of the subject into logic, ethics, 
and physics.?? However, Sullivan ignores a number of Cicero's works, 
even though they are clearly a part of ethics, and he fails to explain why 


105-19. See also Gigon, “Cicero,” Aufstieg und Niedergang der römischen Welt, 1, part 4, 
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33 G. W. R. Ardley, “Cicero on Philosophy and History,” Prudentia, 1 (1969), 28-41. 

34 Michael J. Buckley, “Philosophical Method in Cicero,” Journal of the History of Phi- 
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Cicero did not write anything dealing expressly with physics or dialectic. 

In contrast, Margaret Young Henry sees the main theme of Cicero’s 
system as the desire to find solutions to philosophical problems which he 
felt had been left hanging by the contemporary schools, particularly the 
Stoic and Academic. The most pressing of these problems was the tension 
between skepticism and dogmatism. Henry argues that Cicero was bas- 
ically an affirmative thinker who found in the doctrine of probability a 
middle position between Academic skepticism and Stoic dogmatism.?5 
Outside of the fact that she blurs the distinctions between the Old and 
New Academies and uses key terms according to anachronistic defini- 
tions, Henry’s thesis is incapable of dealing with works where Cicero 
holds the ideas he espouses on either axiomatic, traditional, or intuitive 
grounds. 

A much more elaborate analysis of Cicero as a philosophical system- 
builder is the interpretation presented by H. A. K. Hunt.?? According 
to Hunt, Cicero took the philosophy of Antiochus as his point of depar- 
ture, accepting Antiochus’ definitions of the problems that philosophers 
ought to treat and the order in which they should be treated. But, in 
following that order, from epistemology to cosmology to theology to eth- 
ics, Cicero criticizes many of Antiochus’ teachings and substitutes Aca- 
demic skepticism and middle Stoic ethics. One of the merits of Hunt’s 
work is that he recognizes the fact that Cicero was aware of the differences 
between the ancient and middle Stoa, that he sometimes acknowledges 
these differences and sometimes does not, and that he was willing and 
able to test Antiochus’ conception of Stoicism by comparing it with the 
original product. At the same time there are serious weaknesses in Hunt’s 
interpretation. He fails to explain why Cicero wrote the De republica and 
De legibus, both of which can be viewed as a subdivision of ethics and 
both of which contain a significant element of cosmology, before he had 
addressed himself to these stages of his alleged philosophical program. 
He ignores Cicero’s rhetorical theory completely. He also omits from his 
consideration three of Cicero’s ethical works, the De gloria, the De senectute, 
and the De amicitia, on the mystifying grounds that they are “works of 
philosophical sentiment not essential to the development of his argu- 
ment.’’?® Finally, he seeks to explain Cicero's translation of the Timaeus 
as a prelude to his treatises on cosmology,?? but he does not clarify why 
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Cicero felt no need to produce analogous translations as introductions to 
the other segments of his philosophical thought. 

An alternative point of view is visible in the studies of Wilhelm Süss, 
Luigi Alfonsi, Otto Plasberg, and Klaus Bringmann, all of whom shift 
their focus to a biographical explanation in which the interrelations be- 
tween Cicero’s public and private concerns provide the reason for the 
timing, sequence, and subject matter of his philosophical works. Süss sees 
the year 45 B.c. as the relevant point of departure. Although Cicero 
had written philosophical works before this time to fill his leisure and as 
a substitute for political action, his main motivation was to speculate on 
ethical questions that were of deep personal concern to him. It was the 
death of Tullia which caused these private ethical concerns to surface. 
An index of Cicero’s exclusively personal approach to moral philosophy, 
according to Suss, can be seen in the contrast between works like the 
Tusculanarum disputationum and the Platonic dialogues on which Cicero 
modeled them. Where Plato gives his dialogues a civic setting, Cicero sets 
his dialogues in private houses outside the city limits.*? Süss’ preclusive 
stress on the private ethical dimension has the vice of omitting all of 
Cicero’s rhetorical and political theory, despite its connection with ethics, 
and the Paradoxa Stoicorum, which does deal expressly with ethics but 
which was written before Tullia’s death. Most importantly, Suss under- 
estimates the importance of civic virtue to Cicero, a topic in which he 
was interested to the point of obsessiveness. Suss is incapable of ignoring 
the fact that there are political and propagandistic elements in a number 
of Cicero's ethical works,*! but he does not succeed in incorporating this 
fact comprehensibly into his interpretation. 

Alfonsi sees two main periods in Cicero’s philosophical activity, the 50s 
B.C. when he wrote the De republica and De legibus and the years from 46 
to 44 B.c. when he had to substitute writing for action and when he was 
preoccupied by private sorrows.*? Like Siiss, he omits Cicero’s rhetorical 
theory, making no effort to correlate it with either his public or private 
concerns. However, in contrast to Süss, he sees the De officiis as a return 
to Cicero’s earlier civic orientation. But he fails to explain why Cicero 
should have reverted to a public perspective at the end of his life. 

Plasberg agrees that Cicero’s philosophical career can be divided into 
two periods, before and after 46 8.c. The reason for this division, how- 
ever, is not merely or mainly the death of Tullia but the political circum- 
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stances of the time and Cicero’s conception of the degree to which he 
could recover a leading role in public affairs.*? Cicero's political career 
was in fact over in 56 B.c., but he did not internalize this fact until his 
falling out with Caesar ten years later. Cicero wrote the De republica and 
De legibus before 46 B.c. because he still regarded himself as an influential 
statesman whose views on law and politics would be taken seriously. His 
works of mature rhetorical theory, which stress the connection between 
wisdom, eloquence, and public service, were undertaken in the first 
period for similar reasons.** It was only after Cicero’s political hopes had 
been shattered irretrievably that he turned away from topics directly 
connected with public life and concerned himself instead with private 
ethics. Plasberg’s interpretation has two conspicuous merits. First, he 
deals cogently with Cicero’s rhetorical and political theory and relates 
it comprehensibly with the rest of his thought. Second, he recognizes the 
point that it was not so much events themselves as events as Cicero under- 
stood them which inspired his perceptions or misconceptions about him- 
self, his times, and the range of the possible. The main weakness of Plas- 
berg’s study is that he gives extremely short shrift to the works written 
after 46 B.c., making it difficult for him to prove that they are indeed as 
exclusively private in focus as he claims. 

Bringmann, whose study of Cicero’s philosophical works in general is 
the most recent, rectifies this weakness to a considerable extent, while 
developing and correcting the overall line of argument laid down by 
Plasberg. Bringmann agrees that Cicero’s philosophical writings are best 
explained in relation to the political situation, at least as he evaluated it, 
as well as to his personal circumstances. He also agrees that Cicero’s 
rhetorical theory cannot be divorced from the rest of his thought. In 
Bringmann’s estimation, however, it is just as great a mistake to divorce 
public from private concerns in the writings of Cicero’s last years. Ac- 
cording to Bringmann, Cicero was working for the same goals in all of 
his philosophical writings. But he shifted his strategy at different mo- 
ments, depending on the circumstances and his estimate of how he could 
be most effective. Without ignoring Cicero’s interest in philosophy as 
personal consolation, Bringmann sees a consistent and twofold motiva- 
tion behind all of Cicero’s philosophical works. First, he wanted to ed- 
ucate his contemporaries in civic virtue while at the same time forging 
a connection between civic virtue and the Republican constitution. 
Second, he wanted to vindicate his own political cause by exposing the 


** Otto Plasberg, Cicero in seinen Werken und Briefen, cd. Wilhelm Ax, Das Erbe der 
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vices of his enemies and by demonstrating his own intellectual and moral 
qualifications for active public service. By one means or another, all of 
Cicero’s philosophical works, at whatever time they were written, address 
themselves to these same themes.*? 

So far as it goes, Bringmann's interpretation is quite persuasive. He 
has the merit of bringing together many more works and many more 
facets of Cicero's personality than is true of virtually any other commen- 
tator. He offers many illuminating insights into particular Ciceronian 
works and succeeds in resolving a number of controversial points, notably 
Cicero on otium, effectively disposing of a lengthy and unenlightening 
argument on that topic.*® Bringmann presents a view of Cicero in which 
his unwavering sense of duty, his need to justify himself, his relish for 
debate, his eclectic tastes, his backing and filling, his illusions concerning 


*5 Klaus Bringmann, Untersuchungen zum späten Cicero (Göttingen, 1971). 
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JRS, 44 (1954), 1-13 agrees that otium on one level means peace, but argues that it is the 
quiescence enjoined on those opposing the senatorial class by Cicero as a member of the 
ruling elite, and it also signifies the leisure enabling aristocrats to engage in public life or 
the temporary respite from their public duties. This position is also supported by Buchner, 
“Cicero, Grundzüge seines Wesens,’ Cicero, p. 7; Ferguson, Utopias of the Classical World, 
p. 158; and Manfred Fuhrmann, “Cum dignitate otium: Politisches Programm und 
Staatstheorie bei Cicero," Gymnasium, 67 (1960), 483-99. 
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his own importance and the possibilities of his times can all be accom- 
modated without the need to depict him as a mediocrity, a hypocrite, or 
a schizophrenic. The main limitation of Bringmann’s study, as he has 
conceived it, is that he begins with the year 47 B.c. because he thinks 
that it opened the final stage of Cicero’s life as a political outsider. This 
decision leads him to deal much too superficially with the De republica 
and De oratore, despite their importance. He also inexplicably omits the 
De senectute, which likewise meshes perfectly with his thesis. Still, the posi- 
tive merits of Bringmann’s interpretation outweigh the defects. His Cic- 
ero emerges as less of a doctrinaire and more of a would-be tactician 
than the Ciceros presented to the reader’s view by the other commen- 
tators who have treated him as the formulator of a philosophical master 
plan. 

There is still another very important side to the question of Cicero’s 
philosophical thought which is immediately pertinent to the issue of Cic- 
ero’s Stoicism but which has remained unexplored, even by Bringmann. 
Cicero’s attitude toward philosophy in general, and toward Stoicism in 
particular, is conditioned not only by his political standpoint and his 
rhetorical style but also by the specific branch of philosophy which he 
happens to be dealing with in a given work. He takes a sharply differing 
stance toward philosophy, and toward particular schools of philosophy, 
depending on the subject matter. In some areas of his thought he is highly 
enthusiastic about Stoicism and draws on it heavily. In other areas he 
attacks Stoic principles forcefully. In still other areas he expressly refor- 
mulates them. In yet other areas he manifests only a low level of interest 
in Stoic ideas and mingles them indiscriminately with doctrines drawn 
from other schools. Sometimes he presents the Stoic ideas at his command 
accurately, straightforwardly, and in their full strength. Sometimes he 
does not. This too is a function not of intellectual sloppiness so much as 
of the particular branch of philosophy with which he is concerned. Cicero 
without question makes a great deal of Stoicism available to his readers, 
whether overtly or not. His unacknowledged references to Stoic doctrines, 
from the standpoint of intellectual transmission, are just as important as 
his express opinions on the Stoa. 

Because the philosophical subject matter is of such critical importance 
in specifying Cicero’s attitude toward Stoicism we will follow a topical 
approach in our own analysis. No effort will be made to stir the turbid 
waters of Quellenforschung; the analysis will focus on the Stoic ideas as they 
appear in the contexts where they appear without any attempt to specu- 
late on their provenance. Given the large number of Ciceronian works 
which must be discussed and given Cicero’s propensity for repeating him- 
self and reworking his arguments from one treatise to another, a certain 
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amount of overlapping in the coverage of the material will be unavoid- 
able. We will examine Cicero’s handling of Stoicism under the headings 
of rhetorical theory, political theory, epistemology, theology and cosmo- 
logy, and ethics. This is roughly the order in which he wrote most of his 
philosophical works; but the emphasis will be topical rather than chrono- 
logical. We will conclude by summarizing the Stoic content of Cicero’s 
thought according to the categories of physics, logic, and ethics into 
which the Stoics themselves divided their philosophy. 


III. RHETORICAL THEORY 


Cicero's rhetorical treatises contain a good many references to Stoi- 
cism. On the whole, his attitude toward Stoicism in this segment of his 
thought is negative. A few commentators have ignored?? or exaggerat- 
ed*® the importance of the Stoic material in these works. The dominant 
view, which the evidence supports, sees Cicero the oratorical theorist as 
referring to Stoicism, when he refers to it, within the context of a pri- 
marily Aristotelian conception of rhetoric. Cicero stands squarely within 
the anti-sophistic tradition stretching back to the time of Plato. He bor- 
rows certain themes from the Stoics; but his rhetorical theory and the 
criteria he advocates for its practice reflect his adherance to the Peripa- 
tetic tradition.*? 

On the surface, Cicero's rhetorical theory appears to be more Stoic in 
sympathy than it actually is. He stresses a point also emphasized by the 
Stoics in his repeated assertion that oratory cannot be separated from 
wisdom and virtue. The orator must be well versed in philosophy, cosmo- 


* Benedetto Riposati, Studi su? ‘Topica’ di Cicerone (Milano, 1947), pp. 5-6. 

** Pasquale Giuffrida, "La dottrina stoica della phone e l'Orator di Cicerone," Scritti 
vari pubblicati della Facoltà di magistrato dell’ Universita di Torino, 1 (1950), 115-28; McKeon, 
intro. to Brutus, trans. Poteat, pp. 34, 37; Hans Kurt Schulte, Orator: Untersuchungen über 
das ciceronianische Bildungsideal (Frankfurt am Main, 1935), pp. 32-34. 

*? The most important statements are by Michel, Rhétorique et philosophie, pp. 235-331, 
341-44, 362-841; Friedrich Solmsen, "Aristotle and Cicero on the Orator's Playing upon 
the Feelings," CP, 33 (1938), 390-404; ““The Aristotelian Tradition in Ancient Rhetoric," 
AJP, 62 (1941), 173-74, 176, 178-82. There is a nice general appreciation by E. Gilson, 
*Eloquence et sagesse selon Cicéron," Phoenix, 7 (1953), 1-19. See also Bringmann, Un- 
tersuchungen, pp. 41-59; Olof Gigon, “Cicero und Aristoteles," Hermes, 87 (1959), 143-62; 
Graff, Ciceros Selbstauffassung, pp. 69-76; W. Leonard Grant, “Cicero on the Moral Char- 
acter of the Orator," C7, 38 (1943), 472-78; Wilhelm Kroll, “Cicero und die Rhetorik,” 
Neue Jahrbücher für das klassische Altertum, 11 (1903), 681-89; Leeman, Orationis Ratio, 1, 
121, 204-05; Edward H. Madden, “The Enthymeme: Crossroads of Logic, Rhetoric, and 
Metaphysics,” Philosophical Review, 67 (1952), 368-73; James J. Murphy, Rhetoric in the 
Middle Ages: A History of Rhetorical Theory from Saint Augustine to the Renaissance (Berkeley, 
1974), pp. 8-22; Pasquale Giuffrida, Ricerche sull’eclettieismo ciceroniano, ed. Felicità Por- 
talupi (Torino, 1963), pp. 31-33; Gabriel Nuchelmans, “Philologia et son mariage avec 
Mercure jusqu'à la fin du XII* siécle," Latomus, 16 (1957), 85. 
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logy, and logic. In the latter field Chrysippus walks hand in hand with 
Aristotle as an authority. The orator must also be educated in law, in 
history, and in a wide range of disciplines both theoretical and practi- 
cal.5! For Cicero, as for the Stoics, the orator’s aim is to instruct his 
hearers in the good‘? and he must be a virtuous man himself, who com- 
municates the ethical values he professes by his personal example. Cicero 
links the morality of the speaker with a specific set of political attitudes. 
He charges the Gracchi with sophistry because he thinks that the reforms 
they promoted failed to serve the public good; their eloquence is thus 
castigated as self-serving demagoguery.?? On the other hand, he chooses 
Republican statesmen of the party he admires as the speakers in the 
Brutus and the De oratore?* and praises the virtues of a number of other 
Republican worthies, such as Rutilius and Tubero, whose moral excel- 
lence he describes in specifically Stoic terms, adverting to their self-suf- 
ficiency and their ethical rigorism in the same breath as their bold and 
steadfast patriotism.°° This Stoicizing of the virtue he esteems in orators 
and public men is reinforced by Cicero’s assertion of the Stoic principle 
that all the virtues are equal and on a par: Sunt omnes virtutes aequales et 
pares. Among them, none the less, oratory is one of the supreme virtues 
because it embraces all knowledge and it is ordained to the end of public 
service. In the De oratore Scaevola cites Panaetius as an authority on 
rhetoric?’ while another speaker in the same work, Crassus, praises the 
Stoics as the only philosophical school to define eloquence as a virtue and 
as a form of wisdom.*? 

Yet Cicero by no means subscribes to the Stoic conception of the sage 
as the only truly good orator; nor does he support the Stoic stylistic norms 
of brevity, restraint, minimal decoration, and the exclusive appeal to the 
intellect of the audience. Crassus in the De oratore, notwithstanding his 
appreciation of the Stoics' evaluation of rhetoric, dismisses them abruptly 


°° Orator 32.15, trans. H. M. Hubbell, Loeb (Cambridge, Mass, 1962). Citations will 
be made to this edition. 

51 Brutus 6.23, trans. G. L. Hendrickson, Loeb (Cambridge, Mass., 1962); Orator 
4.14-5.19, 33.118-34.122; De oratore 1.11.48-1.16.73, 2.2.5-7, trans. E. W. Sutton and H. 
Rackham, (Cambridge, Mass., 1959-60). Citations will be made to these editions. 

5? De inventione 1.1.1, 1.3.4-5. 

33 Graff, Ciceros Selbstauffassung, pp. 47-55, 78-79. 

54 In De oratore 1.1.1, Cicero makes a point of explaining this as well as simply doing 
it. On the Brutus in this connection, see Matthias Gelzer, Cicero's ‘Brutus’ als politische 
Kundgebung," Philologus, 93 (1938), 128-31. 

55 Brutus 29.114-115, 31.117. 

56 De oratore 3.14.54-3.16.62; the quotation occurs at 3.14.55. 

>” De or. 1.17.74. 

58 De or. 3.17.65. Elsewhere he also praises the Stoics’ honesty in saying what they 
mean plainly and straightforwardly in contrast to hypocrites who use hyperrefined eu- 
phemisms, Ad fam. 9.22.4-5. 
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as useless guides to the art of oratory. First, he says, the Stoics teach that 
everyone who is not a sage is a fool, a doctrine which could not be stated 
before a mixed audience without giving offense. Second, the Stoics have 
their own technical definitions of certain ethical terms, which, if adopted, 
would make a speaker unintelligible to most people. Third, Crassus ob- 
jects to the aridity of the Stoics’ literary style.5? This last point is one that 
Cicero returns to repeatedly. Antoninus, another speaker in the same 
dialogue, also berates the Stoics for their dry, cramped, and charmless 
style, adding that their lack of fluency gives the lie to their theory that 
the wise man automatically possesses eloquence. He and Scaevola agree 
that it is the Stoics’ excessive preoccupation with dialectical hairsplitting 
that prevents them from expressing themselves in a pleasing style, Crassus 
adding that Chrysippus cannot be thought of as a great philosopher, 
despite his reputation as a dialectician, owing to his lack of eloquence. Si 

In the Brutus the same personages whom the interlocutors praise for 
their Stoic virtue and Republican patriotism are also criticized for their 
shortcomings as orators. Rutilius, a pupil of Panaetius, was keen and 
systematic in his reasoning but severe and meager in his style, and un- 
skilled at winning over a general audience; Tubero’s oratory was flawed 
by a rough and harsh manner of speaking; Spurius Mummius, another 
disciple of the Stoics, spoke with objectionable conciseness. These failings 
all derive from the Stoics’ taste for disputation, which may have made 
them acute but which did not make them eloquent. The virtues unques- 
tionably possessed by these men can in no sense be equated with orator- 
ical skill. Indeed, Cato the younger is the only exemplar of Stoic virtue 
and Republican heroism whom Cicero is willing to describe as eloquent, 
but he is an exception who proves the rule.°! Cicero finds the same faults, 
ieiunitas and siccitas, meagerness and aridity, in the Stoic orators as he 
finds in the Attic style of rhetoric,9? which, like the floridity of the Asiatici, 
is a style he criticizes frequently. This parallel suggests that his broadside 
against Stoic rhetoric may have been motivated at least in part by his 
desire to use it as a weapon in his ongoing literary feud with the Atticists. 

The didactic and ethical emphasis in Cicero's rhetorical theory, which 
seems to harmonize with Stoicism at first glance, is thus only a superficial 
similarity which breaks down on closer inspection. Cicero unmistakably 


59 De or. 3.18.65-66. See also Ad fam. 15.19.1. 

60 De or. 1.10.43, 1.11.50, 1.18.83, 2.28.157-159. 

61 Brutus 25.94, 29.119-31.121. Noted by Leeman, Orationis Ratio, 1, 204-05. Another 
example of Cicero’s praise of Cato in a rhetorical context is Pro Murena 35.74-36.76, trans. 
Louis E. Lord, Loeb (Cambridge, Mass., 1959), although this praise is ironic since he 
treats Cato as a caricature of Stoic rigidity, 29.60-31.66. 

62 Brutus 82.285. Noted by Michel, Rhétorique et philosophie, pp. 436-42. 
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opposes the Stoic view that the sole objective of rhetoric is to communi- 
cate truth and that it should direct itself exclusively to the intellect of the 
audience. Instead, he states repeatedly that rhetoric has the triple objec- 
tive of teaching, delighting, and persuading its audience and that it ought 
to appeal to the emotions as well as to the intellect. In describing the 
orator’s threefold goal, he also emphasizes the point that the goal of 
persuasion is the most critical of the three: 


Optimus enim orator qui dicendo animos audientium et docet et delectat 
et permovet. Docere debitum est, delectare honorarium, permovere neces- 
sarium. °° 


The supreme orator, then, is the one whose speech instructs, delights, and 
moves the minds of his audience. The orator is duty bound to instruct; 
giving pleasure is a free gift to the audience; to move them is indispensable. 


In advising the orator on how to do this Cicero does not hesitate to 
recommend that he suppress part of the truth or that he twist the truth 
to his advantage, reporting only those facts that support his case and 
advancing only those themes that will be acceptable to his audience.** 
The important thing is to win the case. 

The orator, furthermore, must know the passions and how to arouse 
them. Cicero provides detailed instructions on how to do this.9? The 
passions in question are the classic Stoic quartet: Motus autem animi incitatio 
aut ad voluptatem aut ad molestiam aut ad. metum aut ad cupiditatem (“the pas- 
sions of the soul are a stimulus either to pleasure or pain or fear or de- 
sire.”’)®° Rather than controlling and quelling the passions by an appeal 
to reason, however, Cicero advises the orator to stimulate and manipu- 
late them. Indeed, while he calls logic and rhetoric the twin handmaidens 
of wisdom, it is for this reason that he exalts rhetoric above logic, for 
rhetoric is better adapted to speak to the emotions and thus it can more 
readily teach and persuade the majority of men.f? In this connection 
Cicero uses a Stoic metaphor to illustrate the basically non-Stoic position 
he is advocating. He refers to Zeno’s comparison between logic as a closed 
fist and rhetoric as an open palm;** but, for Cicero the comparison sug- 


"7 De optimo genere oratorum 1.3.4, trans. H. M. Hubbell, Loch (Cambridge, Mass., 
1960). The same idea is also found ibid., 5.16; Brutus 49.185, 53.197-198; Orator 21.69; 
De or. 2.27.116 116, 2.208.121. 

64 De inventione 1.2.29-30; De part. or. 25.89-91. 

65 Brutus 23.89; Orator 37.128-38.133; De or. 1.12.53, 1.13.60, 2.42.178-179, 2.43.182- 
197, 2.50.204-2.70.289, 2.77.311-313, 2.89.324, 3.30.118; De part. or. 3.9, 3.10-5.15 and 
passim. See also Grant, “Cicero on Moral Character,” C7, 38 (1943), 472-78. 

66 De part. or. 3.9. 

9? De part. or. 23.79. 

88 Orator 32.113. 
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gests the superiority of fair address over rigor as a means of engaging the 
audience’s good will and assent. 

The stylistic correlative of Cicero’s theory is developed in his analysis 
of the three kinds of style, the plain, the middle, and the high, which are 
adapted respectively to proof, pleasure, and persuasion. They must also 
be geared to the ethos of the audience and to the particular occasion. 
Cicero lists an array of figures of speech and provides a copious assort- 
ment of strategies for rhetorical embellishment. The orator’s saptentza con- 
sists in his ability to select and apply the proper colores rhetorici. Cicero 
invokes the norm of decorum in discussing this topic, but it is a norm 
clearly related in his mind to an aesthetic of decoration rather than to 
one of sober intellectualism.9? He expressly rejects the Stoics’ preclusive 
adherence to the plain style, their preference for the verba antiqua, their 
distaste for coloristic devices, and their insistence on unadorned didac- 
ticism.’° Instead, his concern with the need to know and to manipulate 
the emotions and his sensitivity to the ethos of the audience point to his 
Aristotelian proclivities as a rhetorical theorist. At the same time, his 
elevation of rhetoric above logic can be seen as a criticism of the Aris- 
totelian no less than of the Stoic tradition. Cicero sounds a theme here 
that he orchestrates over and over again in his other philosophical works, 
a theme which is his most fundamental justification for reformulating 
philosophical ideas in attractive literary modes. He wishes to stress the 
principle that truth and goodness, important as they are, will remain 
inaccessible to most people unless they are made appealing by the art of 
rhetoric. It is not merely a question of wisdom and virtue informing the 
orator; more importantly, wisdom and virtue are dependent on elo- 
quence as the means by which they may win men’s minds and hearts. 

In working out his rhetorical principles, then, Cicero indicates that he 
is familiar with Stoic rhetorical theory and that he finds it seriously want- 
ing. He rejects it in favor of an anti-sophistic rhetoric framed in Aristo- 
telian terms. This preference is one he also states expressly by referring 
to Peripatetic works as oratorical authorities.’ At the same time, one 
can find passages in Cicero’s rhetorical works where his treatment of Stoic 
principles is dubious and where he ignores the differences between the 
Stoic and Aristotelian doctrines at issue. In the Topica, for instance, he 
defines the term notionum or common notion, using the Stoic terms ennota 
and prolepsis. But, in contrast to the Stoics, who rooted common notions 


59 Orator 8.24-27, 21.69, 21.70-74, 35-234-36.125; De or. 3.55.210 212. 

70 Orator 24.81, 26.91-28.96; De or. 3.10.37, 3.21.91, 3.25.96-3.27.108, 3.37.149- 
3.61.227; De part. or. 6.19-6.22. Also noted by Bringmann, Untersuchungen, pp. 56-58. 

71 Ad fam. 1.9.23, 7.19.1; De inventione 2.2.4-10; Topica 1.1.1-5. 
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in sense data, Cicero says that they derive from innate ideas.’? Elsewhere 
in the same work he uses Stoic logical formulae without appearing to 
realize that they are Stoic and not Aristotelian. At the beginning of the 
Topica Cicero states that systematic treatments of argumentation can be 
divided into two parts, one, called topics, concerned with the znventeo of 
arguments and the other, called dialectic, concerned with weighing their 
validity. Aristotle, he notes, was the founder of both topics and dialectic. 
The Stoics devoted their attention only to dialectic, neglecting topics 
despite the superior utility of topics to the orator. Thus, he concludes, 
the Aristotelians have more to offer than the Stoics to the subject of the 
present book.’? But, despite this assertion, in his actual discussion of the 
topos that especially concerns logicians, that dealing with consequents, 
antecedents, and contradictions, Cicero proceeds to list four of the five 
Stoic hypothetical syllogisms, the conditional, causal, disjunctive, and 
conjunctive, along with three alternate or negative versions of the first, 
the third, and the fourth of these forms. His presentation of these syllo- 
gisms may be schematized in the following way: 


If A, then B; but A, therefore B. 

If not-A, then not-B; but B, therefore A. 
Not (A and not-B); but A, therefore B. 
Either A or B; but A, therefore not-B. 
Either A or B; but not-A, therefore B. 
Not (A and B); but A, therefore not-B. 
Not (A and B); but not-A, therefore BR" 


Cicero, however, does not attribute these hypothetical syllogisms to the 
Stoics. Indeed, he sets the whole discussion in the context of an analysis 
of the Aristotelian enthymeme, or rhetorical syllogism, as if Aristotle him- 
self had used hypotheticals to illustrate his treatment of the enthymeme. 
Likewise, in the De inventione, he offers the Stoic conditional syllogisim, 
“Tr it is light, it is day," as an example of the Aristotelian enthymeme,’® 
crediting to the Aristotelians a doctrine that is properly Stoic. Cicero’s 
conflation of the Stoic hypothetical syllogism with the Aristotelian en- 
thymeme may be seen either as a reflection of post-Aristotelian eclecti- 
cism within the Peripatetic school, as an act of misinformed or partisan 
doxography on Cicero’s part, or as an inspired association of two doc- 


* Topica 7.31. Also noted by Michel, Rhétorique et philosophie, Pp. 191-93. 

75 Topica 2.6-7. 

"^ Topica 12.53-13.55. The Stoic derivation of the syllogisms outlined in this passage 
has also been noted by Gelzer, Cicero, p. 343; Hubbell, intro. to his trans. of Topica, pp. 
422-23; Michel, Rhétorique et philosophie, pp. 181-83. 
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trines which in fact work quite well together. In any case, his handling 
of this subject bears out his tendency to appropriate Stoicism, whether 
acknowledged or not, within the framework of Aristotelian rhetoric. 
There are two other areas related to the use of Stoicism in Cicero’s 
rhetorical works that deserve consideration, largely because the 
positions he takes on them in this context differ markedly from the way 
he handles them elsewhere in his philosophical oeuvre. One of these areas 
is ethics. Cicero analyzes virtue in general and in particular in two of his 
rhetorical works, using definitions that are partly Stoic and partly non- 
Stoic and which have some other interesting peculiarities. In the De in- 
ventione, Stoicism and Aristotelianism share the honors in Cicero’s defi- 
nition of virtue in general as anim? habitus naturae modo atque rationis consent- 
aneus ("a habit of mind in harmony with reason and the order of 
nature,")7$ a formula which acknowledges both the Stoic norm of con- 
formity with reason and nature and the Aristotelian principle of habitus. 
Moving next to the four cardinal virtues, Cicero gives a definition of 
wisdom that is purely Stoic: Prudentia est rerum bonarum et malarum neutra- 
rumque scientia (Wisdom is the knowledge of what is good, what is bad, 
and what is neither good nor bad,’’) a formula reflecting the practical 
rather than speculative directionality of Stoic prudentia and one that gives 
full weight to the concept of the adiaphora. His definition of temperance 
also has a Stoic coloration: Temperantia est rationis in libidinem atque in alios 
non rectos impetus animi firma et moderata dominatio (“Temperance is a firm 
and moderate control exercised by reason over lust and other improper 
impulses of the mind.") Here Cicero gives a nod in the direction of the 
Aristotelian principle of moderation but his stress is on the rational con- 
trol of passions which are seen as arising from the mind and not from any 
infrarational faculties in man, a distinctively Stoic idea. In handling 
courage and justice, however, Cicero departs abruptly from Stoicism. He 
defines courage as a purely external virtue revealing no trace of the Stoic 
stress on inner intentionality and no whisper of the casuistic amplifica- 
tions which the middle Stoics had applied to 1t: Fortitudo est considerata 
periculorum susceptio et laborum perpessio ("Courage is the undertaking of 
dangerous deeds and the endurance of hardships.") In his definition of 
justice, finally, Cicero invokes the Aristotelian idea of habitus and attaches 
the term dignitas to the traditional suum cuique formula, a procedure which 
associates justice with a specifically upper-class Roman set of social and 


76 For the definitions which follow, De inv. 2.53.159-2.55.164. I have altered Hubbell’s 
translation slightly. An alternative definition of the cardinal virtues in Cicero's rhetorical 
works can be found in De part. or. 22.75-78, where he treats wisdom alone as consisting 
in knowledge and all the other virtues as consisting in action, an approach that is even 
less Stoic. 
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political prerogatives: Justitia est habitus animi communi utilitate conservata 
suam quique tribuens dignitatem (“Justice is a habit of mind which accords 
to every man his proper dignity while preserving the common advan- 
tage.") 

Equally interesting in this definition of justice is Cicero's use of the 
term utilitas rather than some more idealistic term like salus or bonum. 
This usage bears directly on the distinction between the honestum and the 
utile which he draws in the De inventione. The honestum, he says, is what is 
sought wholly or partly for its own sake; the utile is sought only with 
reference to some other end. Virtues fall into the category of the honestum 
while advantages, such as glory, rank, power, influence, and friendship, 
fall into the category of the utile.” According to this formulation, virtue 
actually participates in both the honestum and the utile, since it can be 
seen both as a means to some other end as well as an end in itself. Another 
noteworthy feature of this discussion is Cicero’s inclusion of friendship 
within the class of the utile. The reader should not be surprised at this, 
he takes pains to point out, even though such a definition does not ex- 
haust the meanings of friendship, since the author is analyzing ethical 
principles from the perspective of their use in debates on public issues. 
In this context, he notes, it is proper to associate friendship with the 
political benefits that can be derived from it, for this is the most apposite 
use of the term as a topos in political oratory.”® 

In a similar vein, Cicero analyzes the distinction between the honestum 
and the utile in the De partitione oratoria, considering this topic from the 
standpoint of the class of cases in which the orator seeks to promote or 
to prevent some particular course of action on the grounds that it is good, 
feasible, useful, or the reverse. From this angle of vision, goods may be 
divided into those that are necessary, such as life, freedom, and self- 
respect, and those that are not necessary. The second class can be divided 
into goods that are desirable fer se on account of their intrinsic worth, 
their honestum, and goods that are desirable because of the advantages 
they confer. Certain goods in the latter category, such as honor and glory, 
also possess some sort of moral value while others, such as beauty, wealth, 
and rank, have no particular moral value."? In the De inventione Cicero 
includes a measure of utilitas in his definition of the Aonestum, both in 
general and in his treatment of justice; in the De partitione oratoria he 
ascribes a measure of honestum to goods which he has defined as means to 
other ends. At the same time, in the De partitione oratoria, he defines as 


7 De inv. 2.53.159-2.56.168. 
78 De inv. 2.56.167-168. 
7? De part. or. 24.83-87. 
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necessary some goods which might be regarded as extrinsic while label- 
ling as not necessary the only goods that possess intrinsic value. 

On the surface Cicero’s approach to ethics in these rhetorical works 
seems to lack any kind of logical or terminological consistency. There is, 
however, a rationale for his procedure. He stresses throughout his dis- 
cussion of virtue in the De inventione and the De partitione oratoria that an 
orator, when he counsels any course of action, has to propose it as a good. 
As an orator he is not concerned with arriving at a definition of the good 
that could be defended consistently in the abstract. Rather, he is con- 
cerned with persuading his hcarers to do what he wants. Thus, insofar 
as the orator needs to face the task of reconciling the honestum with the 
utile, he must keep in the forefront of his mind what his audience believes 
about these principles. His speech ought to conform not so much to the 
truth as to the ethos of his audience. In addressing a cultivated audience 
he may flatter their conception of themselves by appealing to the higher 
values. Uneducated audiences, on the other hand, can best be moved by 
an appeal to profit or pleasure; but at the same time the orator can 
enlarge this kind of audience in their own estimation by treating these 
inferior values as endowed with moral worth and not just with utility.®® 
The criterion throughout this discussion, and the framework within 
which ethical principles are assessed, is the rhetorical aim of persuasion. 
He speaks as a professional orator to other orators. From this standpoint 
Cicero holds that the blurring of ethical categories which he distinguishes 
more sharply or which he defines differently elsewhere is not only per- 
missible but desirable. 

There is an exact parallel to this treatment of ethics in the analysis of 
law which Cicero provides in his rhetorical works. Cicero is perfectly 
familiar with the Roman legal distinction between jurisprudence and 
advocacy. While the role of the jurisconsult is to state what the law is, 
the role of the advocate is to argue cases on behalf of his clients. An 
advocate himself, who seeks in his rhetorical works to communicate the 
fine points of the art to others in the same profession, Cicero asserts that 
advocacy is more important than jurisprudence.?! As an advocate, he 
states, an orator must be well acquainted with the law, for he must be 
able to use it as a weapon in his rhetorical armory. He must know how 
to exploit its gaps, conflicts, and ambiguities; he must be aware of the 
juridical tradition attaching to particular legal rules so that he can cite 
cases where they have been interpreted in the way he wants to 


80 De part. or. 25.89-26.94. en 
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interpret them; he must be able to construe the law strictly or loosely; he 
must know how to set the presumed intention of the legislator over 
against the letter of the law. The law, in other words, marks the bound- 
aries of the realm in which the advocate exercises his profession; but it 
is at the same time a malleable entity that can be twisted to meet his 
immediate needs. *? 

It is within this forensic context that Cicero introduces the important 
Stoic theme of natural law. Strictly speaking, he treats it as a rhetorical 
topos under the heading of znventio. The theory of natural law provides the 
orator with arguments that permit him to amplify the civil law and to 
compare it with non-juridical principles. A strategy of argument based 
on natural law is particularly helpful when the speaker wants to persuade 
his hearers that a given act, although illegal, is none the less right.*? 
Cicero is fully aware of the fact that the civil law is the only law that 
binds in Rome and that the Roman civil law does not depend on any 
standard other than itself for its own legitimation. Thus, he acknowl- 
edges, the rights flowing from natural law have no normative bearing on 
the civil law.9?* Cicero is also aware of the fact that Roman jurisprudence 
draws no distinction between zus in its denotation as law and zus in its 
denotation as right a tus, for the jurisconsults, is deemed right in virtue 
of the fact that it is what the law enjoins. Still, he notes, the orator may 
invoke natural law as an ethical principle, in which connection Cicero 
uses the terms aequum?? and tus, as a means of appealing to the moral 
sentiments of the court in cases where the civil law, applied literally, 
would disadvantage his cause. 

In addition to handling the theory of natural law in this highly prag- 
matic way, Cicero defines it quite narrowly in his rhetorical works, pro- 
viding it with a sense that is not particularly Stoic either in its source or 
in its substance. Natural law, he says, is implanted in man as quaedam 
innala vis ("some innate force.")?? As for its substance, natural law can 
be contrasted with human law whether customary or statutory. Natural 
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law includes the right to private property, the right to revenge, and those 
obligations pertaining to religion. Human law embraces decisions, cov- 
enants, and rules controlling private and public rights. Human law, ac- 
cording to Cicero, may derive to some slight degree from natural law. 
But what sanctions human law is not such modest connections with nat- 
ural law as it may have but long-standing usage in the case of custom 
and formal institution in the case of statute.®® 

Cicero’s overall treatment of law, in theory and practice, in his rhe- 
torical works reflects clearly his subordination of this topic to the needs 
or persuasion and to the legal institutions actually governing the Roman 
courts. Although he brings up an important Stoic theme in discussing 
natural law he in no sense defines or uses it in a Stoic manner. Far from 
functioning as a metaphysical or moral absolute capable of validating or 
limiting the civil law in force, natural law functions here as a source of 
moralistic commonplaces which have no actual juristic weight but which 
may add a veneer of coloristic plausibility to an otherwise weak case. 
Cicero’s advice for the use of natural law theory, like his advice for the 
use of law in general and like his handling of Stoicism throughout his 
rhetorical works indicates clearly that the standard to which he is refer- 
ring the discussion is not one of truth or goodness but one of literary 
preference and rhetorical utility. 


IV. PoLımicAL THEORY 


We can get a vivid sense of how Cicero puts his rhetorical principles 
into practice as we move from his oratorical to his political theory. Cicero 
treats a number of the same ethical and legal issues in the De republica 
and De legibus as he does in his rhetorical works, but he handles them in 
a strikingly different way. The De republica and De legibus are overtly 
modeled on Plato’s Republic and Laws. Cicero’s political views in these 
works are nuanced at strategic points by Aristotelianism and are illus- 
trated copiously from Roman institutions and Roman history. Yet, it is 
in his ex professo political and legal theory that Cicero’s dependence on 
Stoicism is the heaviest and it is in this same field that his creative ap- 
plication and elaboration of Stoic doctrine is most plainly visible. 

Despite its fragmentary state, Cicero’s De republica had received an 
inordinate amount of commentary, largely, one suspects, because modern 
scholars have been impelled to evaluate his political views in the light of 
their own constitutional preferences.9? The work has also provided much 
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grist for the mills of the Quellenforscher.°° There is a minority opinion on 
the De republica which treats Cicero as a bantamweight in the field of 
political theory, dismissing the work as an effusion of nostalgia and as a 
merely literary exercise.°' Most scholars, however, regard it as an im- 
portant theoretical statement. It is in the De republica, several writers have 
noted, that Cicero first develops the doctrine of philosophical otium as a 
worthy means of public service, an idea harking back to the Stoic theory 
of the sage and his proper vocation.?? Some scholars view the work as an 
effort on Cicero's part to synthesize the political theory of a number of 
Greek philosophical schools and to apply the resulting amalgam to 
Roman history.” A more typical approach has been to treat the De 
republica as a work of political propaganda in which Cicero justifies a 
specific constitution or the leadership of a particular individual or group. 
Some commentators in this category see Cicero as an advocate of Au- 
gustus,?* some as a defender of Pompey,?? on the grounds that the strong 
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rule of one man is the only way to protect the citizens’ legal rights. Others 
have argued that Cicero is advocating the rule of an entire social class, 
the optimates, rather than any one individual; he seeks to defend the aristo- 
cratic constitution of the Republic not to rationalize a shift away from 
it.°° A compromise between these two positions urges that Cicero is pro- 
moting the leadership of aristocratic statesman who are indeed powerful 
individual rulers but who operate strictly within the legitimate frame- 
work of the Republican constitution. 27 

The thesis that Cicero’s aim was to justify a specific constitutional form, 
whether autocratic or oligarchic, fails to pay sufficient attention to the 
fact that he is deeply concerned with the problem of tyranny while, at 
the same time, he offers no explanation in institutional terms for the 
collapse of the Roman Republic, despite the fact that he portrays it as 
the ideal constitution. There is unquestionably a strong element of propa- 
ganda in the De republica. Cicero’s use of Republican heroes of an earlier 
generation as the interlocutors in the dialogue, his express identification 
of the Roman Republic of the second century B.c. with the ideal mixed 
polity praised by Aristotle and associated with the Republic more re- 
cently by Polybius, and his apotheosis of Scipio at the end of the work 
clearly bespeak his desire to uphold the Republic of the recent past as 
the model state and its virtuous leaders as the model statesman. At the 
same time, Cicero is all too painfully aware of the fact that the Repub- 
lican constitution, for all its alleged conformity with the Polybian ideal, 
failed to protect the polity from its own leaders’ lust for power. This 
circumstance has led a number of scholars to emphasize correctly that 
the De republica is not merely an exercise in self-consolation, nostalgia, or 
Republican propaganda. Embracing yet surpassing these concerns, the 
work is also a quest for an understanding of the dynamics of political life. 
Cicero ends his inquiry by positing a principle that outdistances a con- 
stitutional definition of the ideal polity. For Cicero liberty and tyranny, 
justice and the common good, are ultimately not pure political categories 
that can be brought into being and perpetuated by constitutional forms 
alone. They are, rather, moral categories, descriptions of the ethos of the 
rulers and citizens who make up the political community. The ethical 
attitude of its public men is the animating spirit that vivifies and 
regulates the state. This animating spirit is the real foundation and cri- 
terion of political life, transcending constitutional structures. Lacking 
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public men with the proper moral character, no state, however closely 
it approximates the ideal of the mixed polity, can function in good health 
and survive intact.°® 

Cicero's political theory thus goes well beyond the kind of analysis 
derived from the Platonic and Aristotelian traditions. In his stress on the 
animating ethos that transcends governmental forms Cicero takes a prin- 
ciple from Stoicism and develops 1t more concretely in connection with 
politics than the Stoics before him had done. This aspect of Cicero's 
political thought is evident above all in his delineation of the ideal states- 
man and in his analysis of law, both in the De republica and the De legibus. 
Cicero's ideal statesman is a Stoic sage whose governance of the polis is 
a specific application of the proper ordering of the physical and moral 
universe by the divine and human /ogos. The liberty and harmony which 
the ruler pledges himself to promote can neither be understood nor at- 
tained except by a man who has achieved the moral liberty and inner 
harmony which stem from Stoic apatheia and autarchy. The statesman is 
fit to rule others because he has brought his own being under the control 
of his hegemonikon. The ruler’s relationship to the state parallels the control 
of the human /ogos over man's other faculties just as it parallels the func- 
tion of the divine /ogos ruling the natural universe. This is a case, however, 
where the parallel lines converge, for in each instance the ruling principle 
is the same immanent vital force energizing and ordering the phenomena 
which it regulates from within, not from above.?? Just as Cicero applies 
the same Stoic principles that govern ethics and cosmology to his analysis 
of rulership, so he applies the same criteria to his analysis of law in the 
De republica and the De legibus. His Stoicizing of politics and law in these 
works is the most impressive feature of his political theory, despite his 
numerous borrowings from other traditions. 

Having begun the De republica with a Stoic defense of political philos- 
ophy as a worthy occupation for a statesman in retirement, both by 
insisting on the political wisdom which he himself possesses!?? and by 
populating his dialogue with Republican statesman who carry on their 
discussion during a public holiday,!?! Cicero proceeds to outline in Book 
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1 the three traditional types of government in their good and bad forms, 
noting their assets and drawbacks and tracing their cyclical alternations 
from monarchy to ochlocracy and back again. He praises mixed govern- 
ment as the most stable form. In Book 2 he gives a historical survey of 
the Roman state as an illustration in real life of the theory expounded in 
Book 1. He finds that the combination of monarchy, aristocracy, and 
democracy achieved by the late Republican constitution corresponds 
with the ideal of mixed government. In Book 3 he provides a theory of 
law. Book 4, which comes down to us in very fragmentary form, treats 
educational and cultural institutions from the standpoint of their intel- 
lectual, physical, and moral effects on the citizens. In Book 5 Cicero 
discusses the qualifications and functions of the ideal statesman, a topic 
continued in Book 6, which concludes with the dream of Scipio. 
Throughout the work, Cicero mentions a number of philosophers by 
name, sometimes as authorities and sometimes in order to criticize them. 
The criteria he invokes to judge them are the same whatever school they 
represent. Be he Plato, Aristotle, Chrysippus, Panaetius, or Carneades, !°? 
a philosopher is criticized when his speculation is deemed too abstract to 
be relevant, when it is destructive rather than constructive, or when it 
cannot be verified empirically by reference to Roman history. The Greek 
thinkers held to be best versed in politics are Panaetius and Polybius, for 
their theories square best with the history of the Roman Republic "o 
This, at any rate, is the criterion that Cicero puts forth in principle. 
However, in elaborating his specific views on rulership and law, he does 
not adhere to this criterion in practice. In actuality, he judges the theories 
of the philosophers not so much in the light of their congruence with the 
historical institutions of Rome as in the light of their congruence with 
Stoic ethics and cosmology. 

In dealing with the ruler and his relationship to the state, Cicero makes 
an explicit application of two distinctively Stoic principles: the connat- 
urality of the soul of the upright man with the divine logos and the doc- 
trine that an inner virtuous intention is the essence of the moral life. 
Although he scarcely hides his preference for an aristocratic republic, he 
is also interested in developing a definition of the statesman that can 
apply to rulership in any kind of polity. The ideal statesman, or rector 
rerum publicarum,'°* is the protector of the common weal. It is his virtue, 
manifested above all in his commitment to the common good, that au- 
thorizes him to rule in whatever kind of constitution, not his ascribed 
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status or the external delegation of power to him.!?? Scipio Aemilianus, 
who develops this line of reasoning in the dialogue, argues that virtuous 
rulers are most likely to emerge in aristocratic polities where they must 
win the assent of an electorate. But the existence of an artistocratic con- 
stitution is, in itself, no guarantee that morally worthy statesman will 
present themselves as candidates or that they will appeal to the voters. 

If the ideal statesman's qualification for office is his own virtue, his 
function once in office is to seek the good of the community he rules. For 
Cicero this task involves not only his promotion of the material well-being 
and glory of the community but also the cultivation of its moral perfec- 
tion.!?9$ Cicero places the community's material needs and its desire for 
grandeur on the same plane as the aspiration toward virtue for its own 
sake. In the political context, the ue is just as much an end as the 
honestum. The difference between Cicero's handling of the honestum-utile 
issue in his political philosophy and in his rhetorical works can be illus- 
trated by his analysis of friendship in the De republica, which he expresses 
in the relations among the interlocutors in the dialogue in general and 
in the character of Scipio in particular. Here Cicero introduces for the 
first time the Stoic theme of friendship as a relationship between sages, 
arising from free choice and their recognition of each other as virtuous 
men joined in a common commitment to public service. At the same 
time, by reconstructing the Scipionic circle as the setting of the dialogue, 
he reminds the reader that the bond uniting his cast of characters is one 
that also entails partisanship, patron-client relationships, and the other 
associations and practical advantages connoted by friendship in its more 
strictly political incarnation.!°’ As with the duties of the statesman, so 
the nature of friendship in the De republica partakes of both the lower and 
the higher goods, inclining less exclusively to the utile here than in Cic- 
ero's rhetorical works. 

The dream of Scipio at the end of the De republica develops to its most 
explicit level Cicero's correlation between statesmanship and Stoic ethics 
and cosmology. Scipio Africanus appears in a dream to his descendant, 
the Scipio Aemilianus of the dialogue, prophesying his future exploits as 
a protector of Rome and firing his zeal for public service by describing 
the posthumous rewards in store for the virtuous statesman. The soul of 
the statesman-sage is connatural with God, Scipio learns. Having ruled 
human life in the same way that God governs the universe, the virtuous 
statesman will escape the recurrent conflagrations of the cosmos and the 
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need for spiritual purgation after death. Instead, he will enjoy an eternal 
happy life in the realm of the stars and the divine intelligences.!?^? The 
eschatology and psychology expounded in the dream of Scipio were held 
widely among the Hellenistic philosophers, including some of the Stoics. 
It can scarcely be said that Cicero is presenting a uniquely Stoic teaching. 
However, he succeeds in imbuing this common doctrine with a Stoic 
aura. Scipio Africanus, the apotheosized statesman, was known for his 
connection with Panaetius, having founded the Scipionic circle through 
which Panaetius’ ideas were first disseminated to the Romans. Scipio was 
also esteemed as a model of Stoic virtue, above all in his abstention from 
the full exercise of power over the vanquished which he earned by right 
as a victorious general. In describing the topography of the heavens, 
Scipio assaciates a generally accepted theory with the distinctive Stoic 
theme of cosmic conflagrations. Just as Cicero’s quest for the dynamics 
of political life takes him beyond the external constitutional formulations 
of Plato and Aristotle into the realm of the immanent Stoic logos, so his 
analysis of the ideal statesman takes him beyond the Hellenistic com- 
monplaces, the allusions to the vision of Er in Plato’s Republic, and the 
traditional Roman exempla virtutis into a firmament where these elements 
revolve around an axis of Stoic doctrine. The dream of Scipio evokes the 
apotheosis of Hercules the Stoic saint as the model and context in whose 
terms Cicero's ideal of statesmanship must finally be understood. !°° 
Cicero's Stoicizing of the statesman in the De republica 1s carried over 
into his analysis of the law by which the ruler guides the polity. Cicero's 
theory of law is developed in both the De republica and the De legibus. 
There are some shifts in emphasis in his treatment of the subject in these 
two works. But in both cases he expands the Stoic doctrine of natural law 
and applies it to political life by arguing that the natural law is the 
standard against which the civil law should be measured. Cicero provides 
a conception of natural law in these works which differs sharply from his 
approach to the same subject in his rhetorical theory. As an orator he 
treats natural law as an extra-legal topos which may be invoked for its 
emotional appeal when an advocate's case is weak on legal grounds. On 
the other hand, as a political philosopher he treats natural law as a 
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supra-legal sanction to which the law in force ought to conform. In elab- 
orating this legal theory in his political works Cicero develops the Stoic 
doctrine of natural law well beyond the point to which the Stoics them- 
selves had taken it. He translates the Stoic idea of natural law as an 
ethical and cosmic principle into a legal principle to be used as the norm 
of the legitimacy of the civil law of a given historical community.'!° This 
is an important and creative accomplishment and one destined to be 
extremely influential in post-classical legal and political thought. 

Cicero gives a thoroughly Stoic definition of law in Book 3 of the De 
republica: 


Est quidem vera lex recta ratio naturae congruens, diffusa in omnis, con- 
stans, sempiterna, quae vocet ad officium iubendo, vetando a fraude deter- 
reat; quae tamen neque probos frustra iubet aut vetat nec improbos iubendo 
aut vetando monet. Huic legi nec obrogari fas est, neque derogare aliquid 
ex hac licet, neque tota abrogare potest, nec vero aut per senatum aut per 
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populum solvi hac lege possumus, neque est quaerendus explanator aut 
interpretes Sextus Aelius, nec erit alia lex Romae alia Athenis, alia nunc 
alia post hac, sed et omnis gentes et omni tempore una lex et sempiterna et 
inmutabilis continebit, unusque erit communis quasi magister et imperator 
omnium deus: ille legis huius inventor, disceptator, lator; cui qui non par- 
ebit, ipse se fugiet ac naturam hominis aspernatus hoc ipso luet maximas 
poenas, etiamsi cetera supplicia quae putantur effugerit.!!! 


There is a certain true law, right reason in accordance with nature, dif- 
fused everywhere, unchanging and eternal, which exhorts us to duty by its 
commands and deters us from crime by its prohibitions. It neither com- 
mands nor constrains upright men in vain, nor does it move the wicked 
either by exhortation or by prohibition. It is neither right to abrogate this 
law nor permissible to restrict it in any way; nor can it be entirely annulled. 
We cannot be exempted from this law either by the senate or the people; 
nor need we seek any Sextus Aelius to expound or interpret it. And neither 
will this law be different in Rome and in Athens, nor different now and in 
the future. But one, eternal, and unchanging law will be kept by all people 
and at all times. And there will be, as it were, one common teacher and 
ruler over all, God, who is the author, initiator, and judge of this law. 
Whosoever seeks to disobey it flees from himself and rejects the nature of 
man. And on this account he will suffer the severest punishment, even if he 
otherwise escapes what are regarded as punishments. 


In this passage we see expressed for the first time in the Latin language 
the Stoic conception of a universal and eternal law of nature, identified 
with God and right reason and superimposed on the laws and institutions 
of Rome, treated as the norm of their legitimacy. The connection between 
this legal theory and Stoic cosmology is evident in Cicero's equation of 
the supreme law with the deity. Its connection with Stoic ethics is equally 
apparent in its equation with the faculty of reason. Since it is identical 
with right reason, the natural law is predictably ignored by the fool while 
the sage makes it the law of his own being. Cicero extends this physical 
and ethical theory to encompass the civil law. The state, he asserts, can- 
not abrogate the natural law, which overrides the authority of the civil 
law if that civil law fails to conform to it. 

This argument represents a truly seminal expansion of Stoicism into 
the sphere of political theory; but it is not lacking in paradoxical aspects 
in Cicero's thought. In his rhetorical works he acknowledges the fact that 
the natural law has no actual binding force in Roman jurisprudence. In 
the De republica he proposes a Stoic criterion of natural law against which 
the institutions of Rome may be measured and limited, even though he 


u1 De rep. 3.22.33. The translation is mine. See also Filippo Cancelli, “Sull’origine del 
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discards a number of philosophical positions elsewhere in the work be- 
cause they fail to correspond with those same Roman historical institu- 
tions. In the De legibus the paradox remains, but with a new twist. In this 
work Cicero claims that the institutions of the Roman Republic can be 
identified with the Stoic natural law. But, in making the Republic the 
embodiment of the ideal law he invests with universality a set of insti- 
tutions unique to one people and he ascribes eternity to a historical phe- 
nomenon which was already on its deathbed when he began the De le- 
gibus. 

The De legibus preserves the dialogue form used by Cicero in the De 
republica although, following the model of Plato’s Laws, he sets the work 
in a later period than the De republica and uses interlocutors who are his 
own contemporaries, including himself, his brother Quintus, and his 
friend Atticus. In the De legibus he repeats and develops much further the 
Stoic conception of natural law already articulated in the De republica. 
After an initial book elaborating on natural law in theory Cicero goes on 
to describe the legal institutions that would be consistent both with the 
natural law in principle and with the ideal republic that he had outlined 
in the De republica. His intention is to set forth religious law, public law, 
and private law, but the books devoted to the latter topic have not sur- 
vived. The De legibus, like the De republica, serves as a vehicle for Cicero’s 
political partisanship and personal ambition as well as a means of 
strengthening the conceptual bonds he forges between Stoic ethics and 
cosmology and political theory.!!? In this case, however, the incongruities 
between the theories advanced and the institutions defended as their in- 
carnation on earth make the propagandistic element much more appar- 
ent. 

In Book 1 of the De legibus, following an introductory statement re- 
iterating his justification of philosophical otzum in the service of society!!? 
and his clear distinction between the task of the jurisconsult and that of 


11? The De legibus is one work of Cicero on which there is a refreshing degree of con- 
sensus, although there is still some doubt about his sources. The most recent general 
studies are by Ada Hentschke, “Zur historischen und literarischen Bedeutung von Ciceros 
Schrift, ‘De legibus’,” Philologus, 115 (1971), 118-30 and Elizabeth Rawson, “The Inter- 
pretation of Cicero's ‘De legibus'," Aufstieg und Niedergang der römischen Welt, 1, part 4, 
334-56, who provide a good review of the literature. See also Busuttil, “Cicero: De le- 
gibus," pp. 34-38, 86-89, 115-16; Philipp Finger, “Die drei Grundlagen des Rechts im 
I. Buch von Ciceros Schrift De legibus," RM, n.F. & (1932), 155-77, 243-62; Harder, 
“Zu Ciceros Rechtsphilosophie," Kleine Schriften, pp. 196-400; Kenter, De legibus, pp. 
75-77, 81-88, 95, 97-102, 122-23, 129-30, 146, 172; Clinton Walker Keyes, intro. to his 
trans. of De leg., Loeb (Cambridge, Mass., 1959), pp. 291-93; Plinval, intro. to his ed. of 
De leg., pp. xxiii-lviii; Schmidt, Die Abfassungszeit von Ciceros Schrift über die Gesetze, pp. 
145 52, 171-79. 
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the legal theorist,!!* Cicero once again offers a thoroughly Stoic defini- 
tion of law: 


Lex est ratio summa, insita in natura, quae iubet ea quae facienda sunt, 
prohibetque contraria. Eadem ratio, cum est in hominibus mente confirm- 
ata et perfecta, lex est. ... Quod sit ita recta dicitur, ut mihi quidem pler- 
umque videri solet, a lege ducundum est iuris exordium. Ea est enim nat- 
urae vis, ea mens ratioque prudentis, ea iuris atque iniuriae regula. ... Con- 
stituendi vero iuris ab illa summa lege capiamus exordium, quae, saeclis 
communis omnibus, ante nata est quam scripta lex ulla aut quam omnino 
civitas constituta. !? 


Law is supreme reason, ingrafted in nature, which ordains what ought 
to be done and prohibits the opposite. This reason, when established and 
brought to its full development in the human mind, is law. ... Now if this 
is correct, as it seems to me to be in general, then the origin of justice follows 
from law. For it is a force of nature, the mind and reason of the prudent 
man, the norm of right and wrong. ... Indeed, in defining justice let us make 
our point of departure this supreme law, which, common throughout all 
ages, was born before any written law existed and before any state was 
founded. 


Cicero goes on to refine this conception of nature and reason rather 
than legislative will as the foundation of law in an even more specifically 
Stoic sense. Noting that men, unlike the animals, are endowed with 
reason, he argues that all men possess a common nature which unites 
them with each other and with the gods: 


Solum est enim ex tot animantium generibus atque naturis particeps 
rationis et cogitationis, cum cetera sint omnia expertia. ... Est igitur, quoniam 
nihil est ratione melius, eaque est in homine et in deo, prima homini cum 
deo ratione societas. Inter quos autem ratio, inter eosdem etiam recta ratio 
[et] communis est: quae cum sit lex, lege quoque consociati homines cum 
dis putandi sumus. Inter quos porro est communio legis, inter eos communio 
iuris est. Quibus autem haec sunt inter eos communia, et civitas eiusdem 
habendi sunt ... ut iam universus sit hic mundus una civitas communis 
deorum atque hominum existimanda.!!* 


114 De leg. 1.4.14, 1.5.16-17. 
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For he [man] alone among so many kinds of living beings shares in reason 
and intelligence, which the others lack entirely. ... It is on this account, since 
nothing is better than reason and since it exists both in man and God, that 
reason is the primary bond between man and God. Those who share reason 
also share right reason as a common possession. And since right reason is 
law, we must hold that men and gods are bound together by the law. Now 
those who have law in common have justice in common. Those who share 
these things are therefore members of the same commonwealth. ... Thus the 
whole universe must be regarded as one commonwealth in which gods and 
men share equal membership. 


Law, for Cicero, is clearly a universal principle springing from nature 
and reason; but it cannot be argued that he regards justice as grounded 
in universal consensus any more than he regards it as grounded in will. 
Cicero in fact attacks the idea that everything found in the laws of nations 
(in populorum institutis aut legibus) is ipso facto just. All men, to be sure, 
possess reason, which enables them to judge correctly and to act virtu- 
ously. At the same time, men are also capable of error and vice. Vice, he 
repeats, arises from the four Stoic passions, molestiae, laetitiae, cupiditates, 
timores (pains, pleasures, desires, and fears.’’)''” Capitulation to these 
passions, whether in ethics or politics, alienates man from his nature and 
makes it impossible for him to function justly. The laws of nations may 
have been imposed by tyrants or other rulers who lack the constitutional 
right to enact them. The legislators, even if they hold office legitimately, 
may be fools, capable only of enacting laws that are vicious. It is not the 
legitimacy of the legislators’ title or the fact that they represent the will 
of the community but the conformity of their laws with nature, reason, 
and virtue that endows the statutes of any nation with justice. The fact 
that many or all nations may agree on a particular legal principle is 
likewise no guarantee that it is just. Here, as in the De republica, Cicero 
emphasizes the idea that it is inner virtue that is the norm of justice, 
rather than political structures or popular consent. Law, like statesman- 
ship, must be assessed in terms of its conformity with nature. This is a 
criterion which all men have the capacity to invoke, but, because their 
minds may be perverted by temptations and false judgments, they may 
not choose to do so.!?? 

Having laid down the Stoic theory of natural law in clear and uncom- 
promising terms, Cicero then proceeds to outline the religious and public 
law through which this ideal law would govern the ideal republic. In 
moving from the abstract theory to its concrete applications he also moves 
from lucidity to ambiguity. The principles which he has so rigorously 
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laid down in the first book of the De legibus end by being subordinated 
to other, less ideal and less overtly stated, criteria. Cicero’s scheme of 
organization in the next two books is the same. In each, he begins with 
the assertion that the natural law is the principle governing the particular 
code of law to be discussed. Then, in his own persona as a speaker in the 
dialogue, he devotes the rest of the book to a commentary on this code 
of law. This, at any rate, is what he appears to be doing in Books 2 and 3 
of De legibus. In actuality, what he does is to set forth the religious and 
public law of the late Roman Republic essentially as it stands, with only 
a few minor modifications, thus assimilating the natural law to the in- 
stitutions currently in force. Far from providing a method by which the 
laws of Rome or any other state might be evaluated for their correspond- 
ence with reason and nature, his strategy is to invoke natural law as the 
justification for the institutions and policies that he personally favors. 
In Book 2 Cicero intends to discuss religious law; thus, he approaches 
natural law from the standpoint of the mind of God and what God has 
ordained in the sphere of religion, rather than considering it from the 
standpoint of human reason.!!? The religious law that Cicero proceeds 
to lay down as a manifestation of the mind of God is a summary of the 
existing cult practices of Rome, which, he argues, should be observed 
because they conform with reason and nature. In virtually every case, 
however, his real argument is that the rituals in question are grounded 
in tradition, convention, and social utility.'?° The only religious practice 
for which he attempts to supply a rational defense is divination, a topic 
worth singling out because it has distinct Stoic associations and because 
the position Cicero takes on it in the De legibus is somewhat onesided in 
comparison with what he says about it elsewhere. The plausibility of 
divination, he says, follows from the belief that the gods exist, that they 
concern themselves with men, and that they have the power to manifest 
signs of future events to men. He adds that history also testifies to the 
claim that divination works in practice.'?! As a rational argument this 
is a rather feeble one. Apart from introducing evidence from historical 
events whose interpretation begs the question, it depends on a prior dem- 
onstration of the existence and nature of the gods which Cicero fails to 
supply. The special attention that Cicero gives to divination in this work 
may perhaps be explained by the fact that the only public post he held 
while he was writing the De legibus was that of augur. He may have 
wished, accordingly, to underscore the importance of this office. 


118 De leg. 2.4.8-10, 2.5.11-13, 2.7.16. 
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Book 3 follows a similar pattern and exudes a similar aroma of personal 
interest. Just as Cicero tries to show in Book 2 how the natural law is 
made operative in the religious institutions of Rome, so in Book 3 he tries 
to show how it is made operative in the magistracy, according to the 
form taken by the government of the late Republican period. He begins 
be stating that the magistrates rule the people in the same way that the 
natural law rules the magistrates. In relation to the people, the magis- 
trates are the embodiment and expression of the supreme law. It is in this 
sense that Cicero produces the eminently quotable line, magistratum leges 
esse loquentem, legem autem mutum magistratum (“the magistrate is the law 
speaking and the law is a silent magistrate.’’)'?? This formula evokes the 
widely held late classical notion of the ruler as lex animata. Cicero, how- 
ever, gives this Hellenistic commonplace a Stoic coloration. Rather than 
identifying the lex animata idea with kingship and using it as a justification 
for the notion that the ruler is legzbus solutus, he argues that this principle 
can be applied to rulers in any kind of polity, where it serves to remind 
them that they must govern in accordance with a higher law.!?? After 
this sturdy defense of natural law as the norm of constitutional law, Cic- 
ero lays down a code of public law which corresponds with the consti- 
tution of the late Republic except for a few small alterations. Here, as in 
the case of the religious law, he makes no serious effort to show that the 
public law he advocates is a demonstrable manifestation of natural law. 
For instance, although he argues in Book 1 that all men are equal by 
nature through their common possession of reason, he makes no attempt 
to apply this principle to politics. He defends an aristocratic polity laden 
with aristocratic privilege. He also makes a point of criticizing the Grac- 
chi for instituting the office of tribune of the people, which he thinks 
extended too much power to the plebeians.!?* 

The element of partisanship and self-advertisement percolates up 
through the surface argument of the De legibus at a number of other 
points as well. Under the guise of sketching a constitution in conformity 
with natural law Cicero provides an extended commentary on the rights 
and wrongs of the recent political history of Rome, using Book 3 as a 
vehicle for his justification of oligarchy and for the opinion that the sorry 
state of present-day Rome is a result of the unscrupulous behavior of the 
leaders whom he opposes.!?* A similar personal note can be detected in 
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Cicero’s defense of traditional religion in Book 2, and not merely in his 
stress on the importance of augury. He makes a point of observing that 
when he was exiled his enemies violated the religious law with respect to 
the Cicero family. They desecrated the family gods by building a temple 
to another deity on the site dedicated to the family’s household shrines. 
A friend who tried to intervene was prevented from halting this sacrilege. 
Cicero thus presents himself as a defender of religion and of familial re- 
ligious rights in contrast to his impious enemies. 179 In still broader terms, 
his attempt to show that the constitutional and religious forms which he 
favors are a manifestation of the law of nature is an attempt to argue 
that only a person, like himself, who understands the law of nature, 1s 
qualified to govern. The entire De legibus is designed to prove that Cicero 
is indeed such a man, but that corrupt opponents have unjustly prevented 
him from taking his proper place in public life.!?? The argument in the 
De legibus is controlled not only by what Cicero thinks is needful for the 
Rome of his day but also by what is useful to himself. Neither the Stoic 
principles nor the historical realities which he acknowledges can override 
this stress on public and personal utility. Thus, on one level, he validates 
historical institutions by their conformity with Stoic natural law. On 
another level he uses natural law as an extrinsic support for the institu- 
tions of Rome as they recently have been. On the most basic level of the 
argument he weighs both history and theory in the balance of partisan 
interest and personal grievance. 

A similar illustration of the way in which Cicero shifts the grounds of 
his argument, although it is handled with less dexterity, can be seen in 
his overt estimate of the different schools of philosophy in the De legibus. 
At one point he refers to the rule that he had proposed in the De republica, 
namely that philosophical theorics will be deemed relevant to the extent 
that they can be related concretely to the historical institutions of Rome. 
On these grounds Cicero praises Theophrastus, Diogenes the Stoic, and 
Panaetius and rejects all the other philosophers as too abstract and im- 
practical. (79 Likewise, he finds the Epicureans and New Academics want- 
ing for their failure to agree with his definition of natural law. The self- 
indulgence and lack of civic spirit of the former and the destructive crit- 
icism of the latter are to blame, characteristics that make these schools 
useless guides to political Die, 179 However, at another point Cicero in- 
vokes the criterion of the honestum as a means of judging both political 
life and the theories of the schools, seeming to forget that he elsewhere 
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evaluates the schools on the basis of their utilitas. The honestum in politics 
is the virtue of justice, which, like friendship, should be sought for its own 
sake; it would be perverted if any shadow of calculation or expediency 
entered into it.'?° The philosophical schools which agree in defining the 
honestum as the good and those which regard it as the criterion of political 
life are the same schools, he says, that support his definition of law. These 
schools, the Peripatetic, Old Academic, and Stoic, may thus be viewed 
as reliable authorities in the field of political theory. 

Cicero adds that the three schools just mentioned profess the same 
moral philosophy, although they express it in different terms. This con- 
clusion, however, does not square with the evidence he cites concerning 
their ethical teachings. Zeno, he notes, taught that the honestum is the 
only good and distinguished it clearly from the adiaphora, some of which 
he regarded as more preferable than others, but none of which he re- 
garded as goods. This doctrine, Cicero observes, has been generally ac- 
cepted by the other Stoics with the exception of Aristo, who admitted no 
gradations among the adiaphora. For their part, the Old Academics teach 
that all things that are in accordance with nature and helpful to life can 
be called goods. Cicero equates this view with Zeno’s. He either ignores 
or glosses over the fact that the range and type of goods properly so called 
is much wider for the Old Academy than it is for the Stoa, blurring the 
distinction between a hierarchy of goods ranging from the utile to the 
honestum which are different species of the same genus and a gradation of 
preferables which, taken as a whole, are morally neutral and not 
goods.!?! In assessing the Stoic element in Cicero's De legibus, then, his 
lack of clarity regarding the Stoics’ doctrine of the good and his tendency 
to shift the operative criterion of his argument from the rational and 
natural to the historical and practical and from there to the partisan and 
personal has to be taken into account and set side by side with his whole- 
sale appropriation of the Stoic doctrine of natural law and his energetic 
expansion of its horizons to include political and legal theory. 


V. EPISTEMOLOGY 


The chief work in which Cicero deals with epistemological questions 
is the Academica. This dialogue was written in two parts, named tradi- 
tionally after the two original speakers, Catulus and Lucullus, statesmen 
of the early first century B.c., generals, and supporters of Sulla. Cicero 
emphasizes by his choice of these speakers that public service is united 
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with an interest in philosophy in men of a superior type.!?? After com- 
pleting the Academica Cicero decided to dedicate it to Varro. He therefore 
revised the work and substituted two new speakers, himself and Varro, 
for Catulus and Lucullus. In all other respects the conception of the work 
remained the same: the Cicero/Catulus character argues for the New 
Academy while the Varro/Lucullus character defends the Old Academy. 
Cicero evidently conceived of this dialogue in both redactions as an in- 
ternal debate between the two branches of the Academic school. "973 Only 
a portion of the Academica has come down to us, the second half of the 
Catulus-Lucullus version and about a quarter of the first part of the 
Cicero-Varro version, along with a few fragments. The Academica as we 
have it touches lightly on ethics and physics. The bulk of the work is 
devoted to skepticism versus dogmatism, the epistemological issue that 
split the Academics. Despite the intra-Academic character of the work, 
Stoicism occupies an important place in the Academica; indeed, it func- 
tions as a doctrinal shibboleth for the rival Platonic positions. The Old 
Academic speakers view Stoicism as an elaboration and refinement of 
Platonism, consistent with the teachings of Antiochus, whom they regard 
as a faithful exponent of Plato’s philosophy.'?* The New Academic speak- 
ers take advantage of this argument. By attacking Stoicism they seck to 
attack Antiochus as a confused thinker and as a traitor to the Platonic 
heritage which, in their view, entails skepticism.!?? Both the fragmentary 
nature of the Academica and the possibility that Cicero may have wished 
to flatter Varro by putting the better arguments in his mouth make it 
difficult to state with confidence whether Cicero associates himself with 
either of the positions advanced, even though he speaks as an advocate 
of the New Academy in the second redaction. Notwithstanding the po- 
lemical context in which the material is set forth, the Academica presents 
some noteworthy information concerning Stoic epistemology, along with 
a few points bearing on Stoic ethics and physics. 

The richest source of Stoic epistemology in the Academica is Varro's 
speech in Book 1. Varro explains that Zeno made some significant de- 
partures from his predecessors both in the content of his epistemology 
and in his terminology. Zeno's theory of knowledge, he observes, involves 
three stages. In the first stage, sensation, the mind receives quadam quasi 
impulsione oblata extrinsecus (‘a sort of impact offered from outside.) Next 
comes the intellectual judgment of the sensible presentation, quam esse volt 
in nobis positam et voluntarium (“which he [Zeno] makes out to reside in us 
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and to be a voluntary act.") Some of these presentations are also judged 
to be kataleptic (comprendibile) and are grasped by the mind as knowledge 
possessed with certainty, a point which Zeno illustrates by comparing the 
open palm, the semi-closed fist, and the tightly clenched fist with the 
three stages of knowledge. 128 Varro concludes by noting that Zeno's chief 
innovation in the field of epistemology and the main difficulty which his 
critics have found with it are one and the same, his simultaneous location 
of the criterion of certitude in two processes, sensation and the voluntary 
assent of the reason. 

In Varro’s words Cicero provides a clear and perceptive summary of 
the Stoic position, so far as it goes. However, he neglects the role of the 
pneuma in Stoic epistemology. He omits the point that the Stoics under- 
stood sensation as the interaction between the pneuma flowing from the 
sense organ with the pneuma emitted by the sensed object, not as a passive 
reception of data imprinted on the senses from outside. Nor is Cicero 
sensitive to the fact that what appears to be a double criterion of certitude 
in Stoic epistemology is actually a function of the unitary pneuma or he- 
gemonikon, directing the processes of intellection and sensation alike. Cic- 
ero repeats Varro’s summary of Stoic epistemology in Book 2 of the 
Academica in the speech of Lucullus. Here, however, he seems to forget 
the teaching expounded in Book 1, for in defending the principle of cog- 
nitive certitude as put forth by the Stoics, Lucullus rests his case on em- 
pirical certitude alone. His efforts to refute the traditional arguments for 
the fallibility of the senses are tepid and inconclusive.!?? Lucullus thus 
weakens the position stated by Varro; but Varro’s speech does com- 
municate much of the distinctive content of Stoic epistemology. 

Catulus’ defense of the New Academy offers much less information on 
the Stoic theory of knowledge than does the Old Academic side of the 
debate. Catulus does contribute one important point in the sphere of 
logic, although his handling of this point reflects his own or Cicero’s 
misappropriation of it. Catulus seeks to attack Antiochus by attacking 
the Stoics and the dogmatists in general, whom he treats as empiricists. 
Thus, according to his strategy, if he can show that the senses are fallible 
he will be able to destroy the dogmatists’ criterion of certitude. This is 
the line of argument he takes without pausing to establish whether all 
the dogmatists in question actually did maintain an empirical criterion. 
Catulus further asserts that the dogmatists’ philosophy is not consistent 
with their presumed empirical criterion, for they claim certitude for their 
speculations in fields such as cosmology, metaphysics, and psychology, 
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where the evidence cannot be subjected to empirical tests.!?® In a second 
line of attack, Catulus argues that dogmatism must be wrong because 
not all the dogmatists agree with each other. He faults Antiochus in 
particular for his belief that the major schools agree, a view which, he 
notes, fails to recognize their basic differences, such as the unique doc- 
trines professed by Zeno.!?? Catulus’ third and last major argument em- 
phasizes that, if the senses convey no certitude, neither can dialectic be 
regarded as a criterion of extramental realities. He illustrates this point 
by citing two of the Stoic syllogisms, “If it is light, it is day" and “It is 
either light or it is not,” which he attributes to Chrysippus and Anti- 
ochus, noting that these syllogisms in no way establish any necessary 
conclusions about the real world.!*? Given the fact that Catulus’ argu- 
ment is directed against the Stoics his tactics at this point are rather 
peculiar. He asserts as true the Stoic conception of logic as a purely 
formal art, a set of rules governing thought which do not authorize the 
thinker to make positive inferences about the world outside the mind. 
This is, indeed, a distinctive feature of Stoic logic. However, Catulus 
appears to believe that he can dispose of ancient logic as such by invoking 
this principle against it. Even stranger, he invokes it against the Stoics, 
using it as a weapon against a position which they did not profess. This 
curious discrepancy goes undetected by Catulus' vis-à-vis in the dialogue, 
despite the comparative cogency with which the Old Academic spokes- 
man, in the persona of Varro, reports the Stoic theory of knowledge. 
It is not easy to determine whether it is the author's ignorance, his 
selective omission, his rhetorical gamesmanship, or a desire to make one 
or more of the interlocutors appear misinformed or dull-witted that lies 
behind Cicero's treatment of Stoic epistemology in the Academica. On 
balance the Old Academics emerge with a fuller and more accurate ex- 
position of it. On the other hand, the honors are divided somewhat more 
evenly in the passages where Cicero adverts to Stoic ethics and physics, 
although both sets of interlocutors are responsible for omissions and mis- 
apprehensions in these areas. Catulus deals with Stoic ethics as a specific 
instance of the general premise that the dogmatists must all be wrong 
because they do not all agree. He argues at one point by contrasting one 
Stoic with another but mainly by contrasting Stoicism with Platonism, 
as a means of criticizing Antiochus’ equation of these two different posi- 
tions. In his first foray Catulus observes that Zeno propounded three 
ethical categories: the good, or virtue; the evil, or everything contrary to 
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virtue; and the adiaphora.'*! One may note that at this point Cicero treats 
Aristo’s opinion as indicative of a serious division within the Stoa, al- 
though he interprets it elsewhere as the one and only departure from a 
position that the other Stoics support unanimously. In comparing the 
Stoics as a group with the other schools, Catulus notes that a number of 
different philosophers use the formula “life in accordance with nature” 
as a definition of virtue but that they do not all define “nature” in the 
same way. Some schools regard physical goods as natural but Zeno limits 
nature to rational goods, applying the term Aonestum to this type of good 
alone. The Stoics also depart from the other schools, especially the Old 
Academy, in their doctrine that all sins are equal and that the sage pos- 
sesses all the perfections.!*? These arguments, all designed to underline 
ways in which Stoic ethics diverges from Platonic ethics, yield clear de- 
scriptions of a number of Stoic principles, although Catulus is not necess- 
arily advocating them. 

On the other hand, in defending Antiochus’ view that the Stoics are 
saying the same thing as the Platonists, but for their differing and inac- 
cessible terminology,!^? Varro gets entangled in the Stoic doctrines he 
tries to expound. Zeno, he says, defined happiness as consisting in virtue 
alone, seeing virtue or reason as the only good, a position, Varro notes, 
that is at variance with the Platonic notion of a hierarchy of goods. This 
is a strange argument for one who seeks to equate Stoicism and Plato- 
nism. Varro goes on to say that Zeno posited two ethical categories, the 
good and the preferables, the preferables being graded by their relative 
conformity with nature. Here Varro ignores the category of the evil in 
Stoic ethics, although he simultaneously observes that Zeno placed offic- 
ium, or the observance of the preferables, in between virtuous action and 
vice. While he is inconsistent on these two points, he does acknowledge 
that Zeno saw virtue as perfected by reason, not by habit. However, on 
a related topic, Varro like Catulus errs by asserting that Stoic virtue 
entails the complete suppression of the emotions. Both speakers ignore 
the Stoic conception of eupatheia.!** Finally, although the overall aim of 
his argument with respect to Stoicism 1s to show that it 1s congruent with 
Platonism, Varro pinpoints areas in his brief remarks on Stoic physics 
where these two schools diverge sharply. He points out that Zeno rejected 
the idea of quintessence, that he held the mind to be material, composed 
mainly of fire, and that he taught that everything which acts must have 
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a body, thereby decreeing that incorporeals are incapable of action.!** 
These points are stated accurately, but it is impossible to see how they 
support Varro’s ostensible defense of Antiochus. Given the style and 
structure of the Academica, at least in the form in which it has survived, 
one is tempted to suggest that Cicero wanted to show that each branch 
of the Academic school was capable of coming to a correct understanding 
of Stoicism at some points but that each branch was capable of misap- 
propriating Stoic doctrines at points where it was impeded by its own 
particular blind spots. In any case, despite the gaps in the text and despite 
the Platonic setting in which Stoicism is addressed in the work, the Aca- 
demica manages to transmit a substantial amount of Stoic epistemology, 
along with some important if misapplied points in Stoic logic, a few ac- 
curate if disconnected points in Stoic physics, and an unclear and incon- 
sistent picture of Stoic ethics. 


VI. THEOLOGY AND CosMOLOGY 


Cicero’s De natura deorum, De divinatione, and De fato contain a good 
deal of information about Stoic cosmology and theology. This material 
is sometimes presented in a positive light and sometimes subjected to 
heavy criticism. The ambiguities in his treatment both of Stoicism and 
of religion in general in these works have inspired considerable debate 
on the part of Cicero scholars. ‘The Stoics’ lack of unanimity on theology 
and eschatology was as well known to Cicero as it is to the modern au- 
thors who have wrestled with the sources of his theological ideas, leading 
to controversies among the Quellenforscher in this field that have been 
unusually acrimonious and protracted.'*® Equally troublesome are the 
perceived discrepancies between the religious views Cicero states in his 
theological works and those he expresses elsewhere. Here, for instance, 
certain religious practices, such as divination, which he advocates in the 


145 Acad. 1.11.39-40. 

145 An excellent review of the Quellenforschung literature on the De natura deorum up 
through 1958 is provided by A. J. Kleywegt, Ciceros Arbeitsweise im zweiten und dritten Buch 
der Schrift De natura deorum (Groningen, 1961), pp. 2-9. His own views on sources are 
presented pp. 128, 223 30. The major contestants in the debate have been Bruwaene, La 
théologie de Cicéron, pp. 84-121, 134-38, 185-205; and the preface to his ed. of the first book 
of De nat. deor., pp. 10 11, 22-32; and Boyancé, Etudes sur l'humanisme cicéronien, pp. 300- 
34. More recently see also Olof Gigon, “Posidonia-Ciceroniana-Lactantiana,” Romanitas 
et Christianitas: Studia J. H. Waszink, ed. W. den Boer et al. (Amsterdam, 1973), pp. 
145-80. On the Quellenforschung issue in the De divinatione sec Falconer, intro. to his trans. 
of De div., pp. 216-19; on the De fato see Amand, Fatalisme et liberté, pp. 73-74, 78-80; 
Albert Yon, intro. to his ed. and trans. of Traité du destin, Budé (Paris, 1933), pp. xiii—l; 
Bayer in the commentary in his ed. of De fato, pp. 112-13 concludes that there is insuf- 
ficient evidence on which to identify Cicero's sources in this work with certainty. 


110 CICERO 


De legibus as reasonable and conformable with natural law, are derided 
as superstitious. Some scholars have dealt with this dilemma by conclud- 
ing that Cicero was simply inconsistent or even hypocritical in the sphere 
of religion, ignobly avoiding the responsibility of reconciling his adher- 
ence to the traditional rites with his philosophical objections to them.!*? 
One author interprets this disparity as the consequence of a conversion 
experience, in which Cicero lost his faith as a result of his philosophical 
speculations.!*® Another commentator argues that Cicero's critique of 
divination does not really bespeak any basic opposition to the practice, 
which he continues to justify on the grounds of social utility.!*? Still 
another scholar suggests that the positions Cicero takes in the De legibus 
and in his theological works represent different stages or types of religious 
awareness, the ritualistic type being suitable for uneducated people and 
the philosophical type being adapted to the enlightened.!°° Ingenious as 
it is, however, this last view requires a demonstration of the premise that 
Cicero wrote the De legibus and his theological dialogues for two different 
audiences. 

In contrast, several scholars have offered a more plausible solution, 
which takes account of the rhetorical element in Cicero's theological writ- 
ings while at the same time locating the issue of religion within the per- 
sonal and political context that is never far from his thought. While Cic- 
ero does not hide his own values in his theological dialogues, these 
scholars point out, he is also using these works as a means of setting forth 
the theology of a number of competing philosophical schools. He con- 
siders the arguments which the schools have advanced to establish or to 
refute three theses: that the gods exist, that they control the lives of men, 
and that they manifest signs of future events. Cicero expresses the posi- 
tions of the schools through the speeches of several different interlocutors 
whose presentation of the ideas they are attacking or defending is often 
inaccurate, rambling, marked by the omission of important points, or 
otherwise poorly argued. This feature of the dialogues is a deliberate 
gambit on Cicero's part, designed to expose the weaknesses in the ways 
that the philosophers have dealt with theological questions. Cicero, in 
other words, is not displaying his own ignorance in these works. Nor is 
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he trying to advance the claims of any one school. Nor is he trying to 
inspire agnosticism or irreligion. Rather, he is seeking to detach his own 
theological convictions from a forced philosophical association with other 
ideas that he does not believe in or which he thinks cannot be proved. 
Many of the principles that Cicero espouses in the field of theology are 
doctrines professed by some or all of the Stoics. At the same time, many 
of the principles and arguments from which he seeks to unhinge them are 
also Stoic. Cicero's overall approach in his theological works thus reflects 
a very independent attitude toward Stoicism. Those aspects of Stoic the- 
ology which he attacks are attacked because he thinks that they cannot 
be defended successfully. Those aspects of Stoic theology which he sup- 
ports are usually consistent with the views on human nature, the nature 
of the deity, and the traditional religious practices that he defends else- 
where in his oeuvre. ! ?! 

The De natura deorum is one of those works in which a hidden agenda 
lies behind the veil of apparently objective doxography. Here and else- 
where Cicero tells us that his aim in this work is simply to present the 
arguments of the major philosophical schools, not to advance his own 
opinion, so that the reader can evaluate the available theories and decide 
among them for himself.!?? However, within the dialogue there are a 
number of clues pointing to the fact that a different set of priorities is 
involved. Cicero tells us that he is writing the De natura deorum to fill his 
leisure, to console himself for the death of his daughter, and to present 
Greek ideas fluently and attractively in Latin.!?? At the same time he 
makes it clear that the inquiry is not purely a literary, personal, or the- 
oretical one. The nature of the gods must be investigated, he notes, be- 
cause theology has an immediate impact on civic behavior and social 
ethics, affecting one's sense of honor and loyalty to oaths and informing 
one's attitude toward temples and shrines, rituals, sacrifices, and religious 
duties. Cicero speaks here not only as a pious and public-spirited citizen 
but also as an augur who presides over the interpretation of the auspices, 
which he depicts as vital to the formation of public policy. !5* 

The same connection between theology, eloquence, and ethics is rein- 
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forced by Cicero’s choice of interlocutors in the De natura deorum and in 
the setting of the work. In some of his dialogues he uses Republican 
worthies and in others he chooses his own contemporaries as speakers, In 
the De natura deorum he combines these two strategies by selecting three 
men who are several decades older than he is but whose lives overlapped 
his own, including himself also as a character in the dialogue. Balbus 
speaks for the Stoics. Alone among the interlocutors, his career apart 
from his philosophical interests is not known. Velleius, who speaks for 
the Epicureans, was a senator. The spokesman for the Old Academy, 
Cotta, in whose house the dialogue is set, served, like Cicero, as an orator, 
a senator, a consul, and a proconsul.!?? The conversation in the De natura 
deorum takes place during the same state holiday that provides the oc- 
casion for the De republica. In both cases Cicero wishes to imply that 
philosophical discussion is a worthy and necessary activity for orators 
and statesmen and that it is a characteristic occupation of those men who 
represent the political and ethical values that he associates with the Re- 
public and that he professes himself. The parallels just noted between the 
De republica and the De natura deorum confer on the more recent interloc- 
utors in the latter work and on Cicero himself the status of Republican 
exempla virtutis possessed by the speakers in the De republica, as well as 
attaching to the theological considerations which follow the same high 
tone of civic relevance and urgency. 

Given the fact that the three other interlocutors clearly stand for Stoi- 
cism, Epicureanism, and the Old Academy,'5° there is a strong impli- 
cation, which Cicero does nothing to dispel, that he himself intends to 
represent the New Academy. He does, in fact, pay that school a number 
of compliments. He states that the New Academics are prudent to with- 
hold their consent to theories about the gods, since doctrines in this area 
are numerous and confusing; he credits them with the technique of ar- 
guing for and against all the schools which he follows in this work; and 
he asserts that opinions based on probabilities afford sufficient certitude 
for the wise man in the sphere of religion.!?? Yet at the same time Cicero 
firmly rejects the skeptic principle that theological truths cannot be 
known with certainty. To be sure, he argues, the truth is difficult to 
distinguish from falsehood, but it is not impossible to discover.!5? Thus, 
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to the extent that Cicero identifies himself with the New Academy it is 
an identification that comes to a full stop short of their central premise 
of Academic skepticism. Nor does Cicero assign to himself any speech 
remotely as long as those he provides for Balbus, Velleius, or Cotta. It 
is not Cicero, the exponent of the New Academic technique of assessing 
all the schools, who acts as the critic of the Old Academic, Epicurean, 
and Stoic positions expressed by the other speakers. Instead, after his 
opening remarks, he recedes abruptly from view as a character in the 
dialogue and assigns to Cotta the role of criticizing both Stoicism and 
Epicureanism. 

Stoicism in the De natura deorum is presented in three different ways. In 
its most overt form it is expounded by Balbus as the Stoic spokesman. It 
is also set forth critically by Velleius, who, in arguing for Epicureanism, 
devotes much of his time to Stoicism as the major position he feels he 
needs to refute. Stoicism is also presented in a positive light, both openly 
and not so openly, by Cotta, in the course of his critique of Epicureanism. 
It may seem strange that Cicero does not allow Balbus to defend his own 
territory against Velleius’ attack. One possible reason is the view, stated 
by Cotta as a disciple of Antiochus, that the Stoics and Platonists are in 
substantial agreement, diverging only in their terminology. If this is the 
case, an Old Academic would be perfectly well equipped to criticize Ep- 
icureanism in the light of Stoic principles. But Balbus takes forceful ex- 
ception to Cotta’s assertion, pointing out that there are fundamental 
differences of opinion among the Stoics, Peripatetics, and Platonists. As 
an example he notes that the Stoics distinguish clearly between the ho- 
nestum and the utile in kind, and not just in degree as do the other two 
schools.!?° In this exchange of views Cicero once again reveals the fact 
that he is aware of the basic differences between Stoicism and Platonism 
and, with this, the fact that the Old Academics have confused rather 
than clarified their relationship. Although Cotta is not assigned a speech 
in which he gives a positive exposition of Old Academic theology which 
the other interlocutors can then criticize from their own particular stand- 
points, Cicero in this way encourages the reader to raise questions about 
Antiochus’ position on theology and on Stoicism in the light of its con- 
sistency with his own claims and on the basis of its ability to defend itself 
and those theological values that Cicero thinks merit credence. 

Velleius’ attack on Stoic theology in Book 1 of the De natura deorum lists 
a significant number of points which convey that doctrine correctly. At 
the same time the plausibility of his presentation is cast in doubt by his 
ascription to Epicureanism of positions which that school did not advo- 
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cate and by the flabby way in which he marshals his argument against 
the Stoics. He begins by observing that Zeno held God to be a living 
being, a material nature composed of aether, and that he defined God 
as reason, immanent in the cosmos, which can be equated with the law 
of nature that ordains what is just and forbids the opposite. Zeno taught, 
moreover, that the various gods of the pantheon are simply allegorical 
names referring to this central and all-pervading deity. Velleius adds that 
the Stoics after Zeno sometimes made other points about God. Aristo 
stated that God lacks sense perception; Cleanthes sometimes identified 
God with the world and at other times he asserted that the stars are 
divine. Persaeus said that the heroes can be apotheosized. Chrysippus 
applied the concept of divinity likewise to those human beings who have 
attained immortality, but extended it also to reason, the soul or mind 
pervading the universe, to fate or necessity, to aether and the other ele- 
ments, and to the eternal law, as well as to the unitary deity which the 
gods of the pantheon represent allegorically. The point of this argument, 
insofar as there is one, seems to be the idea that these descriptions and 
definitions of God put forth by various Stoics are somehow inconsistent 
or mutually exclusive. '®° However, Velleius makes no effort to show that 
this is actually the case. Indeed, a few paragraphs further on, he reveals 
his understanding of the fact that the Stoic conception of God as the chief 
cause of all events, the idea of God as providence, which logically un- 
dergirds the Stoic defense of divination, is itself a logical corollary of the 
Stoic doctrine of God as the active principle pervading the universe. 
Velleius attempts no serious refutation of this conception of God or of the 
logical inferences that the Stoics draw from it. All he does is to assert 
rather flippantly that the Stoic God is too overworked and too much of 
a busybody and that divination is unnecessary and superstitious. He pro- 
poses an alternative conception of God, a deity who is perfectly at rest 
and who spends his time contemplating his own wisdom.!*! Velleius then 
concludes by observing that the existence of the gods can be proved by 
consensus omnium,'®? a Stoic argument which he annexes to Epicureanism 
without taking account of the fact that it is disproved by the rest of the 
case he has been trying to build, which is designed to show a lack of 
consensus among the Stoics themselves as well as a discrepancy between 
the Stoics’ conception of God and the one that he puts forth. 

This weakness provides Cotta with an opening in his critique of Vel- 
leius’ argument. In his response to Velleius Cotta sometimes draws on 
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Stoicism expressly and sometimes uses it without acknowledging it. He 
occasionally omits one or more key points in the Stoic doctrine involved. 
A propos of the consensus omnium argument, for instance, the Stoics some- 
times appealed to it but they also acknowledged the principle that many 
people adhere to falsehoods through their own folly or the influence of 
convention or bad example. Cicero himself adverts to this Stoic argument 
in the De legibus. Cotta, however, does not exploit the Stoic rationale 
against Velleius as energetically as he might. His argument against con- 
sensus omnium here is based purely on empirical or common sense reason- 
ing. In real life, he points out, some people believe in the gods and others 
do not. Thus, no consensus actually exists. Further, the consensus omnium 
argument presupposes that those people whose opinions we are not ac- 
quainted with correspond with those of people whom we know. '® 

In addressing himself to the substance of Velleius’ Epicurean theology, 
Cotta upholds Stoicism over Velleius’ conception of God, arguing that 
the Stoic position is much more logically defensible. The Epicurean God, 
he notes, 1s accorded the attribute of supreme goodness but is denied the 
attribute of benevolence, which is a logical corollary of goodness. The 
Stoics, who base God’s care for mankind on God’s desire to communicate 
his goodness to other rational beings, thus have a far more coherent con- 
ception of God. This conclusion can be reinforced, he adds, by arguing 
analogically from human goodness to the divine nature. God can be 
compared with the sages who enjoy friendship with each other as a func- 
tion of their rational and benevolent nature. If men possess this capacity 
for friendship it must be an attribute of God a fortiori, for, needing nothing 
at all himself, God is that much better equipped to express his selfless 
beneficence by concerning himself with the well-being of man.'** Cotta 
also invokes the Stoic disjunctive syllogism to disprove the Epicurean 
contention that nothing occurs in the universe of necessity. In a disjunc- 
tive proposition, he notes, either one of the two alternatives must be true. 
If one of the alternatives is true, it is true necessarily. Hence necessity 
exists; and hence it cannot be claimed that there is no necessity in the 
universe.'®5 What Cotta is doing here is to use a Stoic principle in an 
unStoic manner. The facile leap which he makes from logical to onto- 
logical necessity is a performance that no Stoic would assay given the 
strictly formal character of logic as the Stoics taught it. 

If a great deal of Stoic theology is presented in the defense and critique 
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of Epicureanism in the De natura deorum, some of it accurately and some 
of it not so accurately, the same can certainly be said for Books 2 and 3, 
where Stoic theology is expressly expounded and attacked at still greater 
length.'®* Balbus’ speech in Book 2, in fact, is the most extensive pre- 
sentation of Stoic theology and cosmology found anywhere in Cicero’s 
writings. Yet, a number of non-Stoic arguments are permitted to intrude 
and the logical solidity of Balbus’ defense leaves much to be desired. He 
begins well enough, by subdividing his subject into four logically inter- 
related parts: the proof of the gods’ existence, the nature of the gods, the 
gods’ governance of the universe, and the gods’ concern for human af- 
fairs. However, in his handling of these topics Balbus does not always 
adhere to the logical order he lays down. He also applies to the Stoics an 
Aristotelianized conception of the universe which does not mesh at all 
with their own cosmology. 

Of the series of proofs which Balbus presents for the existence of the 
gods, only one is uniquely Stoic. It is based on the conception of vis caloris 
as a cosmic force.!®’ All beings, he asserts, contain heat, so there must be 
a fiery first cause that permeates the natural order, preserves it, and holds 
it together. All nature contains such a force within it. In intelligent beings 
this force is called reason, the hegemonikon or ruling principle. In the cos- 
mos as a whole this force is the divine /ogos which can be identified with 
heat, the vital creative and sustaining power in the world. Having de- 
veloped this one solidly Stoic argument, however, Balbus at once as- 
similates it to Aristotelian metaphysics. The universe, he says, can be 
envisioned as a chain of being containing vegetable, animal, and rational 
beings, beginning with man and culminating with the deity who is ab- 
solute reason. God can be distinguished from the lower beings in that he 
alone is perfectly realized while all other beings exist in a state of becom- 
ing as they strive to actualize their potentialities and to attain their ends. 
This position certainly weakens the force of the vis caloris argument and 
compromises the Stoicism of Balbus’ defense. It will be remembered that, 
at the beginning of Book 1, this same speaker had entered an incisive 
objection to Cotta’s obfuscation of the Stoics’ teachings on the honestum 
as compared to the teachings of the Platonists and Aristotelians. Here, 
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however, he shows himself equally capable of blurring the distinction 
between Stoicism and Aristotelianism in the field of metaphysics. 

Balbus makes relatively few points in the second subdivision of his 
topic, the nature of the gods. He is mainly concerned with showing that 
the deity is spherical in shape, the sphere being the perfect figure, that 
God is creative, artistic, and benevolent toward man, and that the gods 
may be thought of as apotheosized heroes or as personifications of natural 
forces, although without the anthropomorphic or superstitious approach 
to the pantheon typical of popular religion. Io The main emphasis of his 
speech is on the defense of the Stoic doctrines of providence and divi- 
nation. His argument for providence recapitulates some of the points 
made by Cotta against Velleius in Book 1, the theme stressed being the 
beauty, order, and coherence of the world and of human nature as a sign 
of God's rational and beneficent governance of the universe.'!6° Balbus 
also makes a number of specifically Stoic points in this context which are 
not articulated elsewhere in the De natura deorum. Speaking of the har- 
monious interrelations among the parts of the cosmos, he states that there 
is a centripetal force binding the universe together, which he calls vin- 
culum;'’° this is none other than the Stoic tonos. In illustrating the inter- 
dependence of the parts of the universe he cites as an example the idea 
that the stars are nourished by exhalations from the earth.'”' He also 
outlines as an aspect of providence the Stoic theory of cosmic conflagra- 
tion, adding that Panaetius disagrees with the other Stoics in denying 
it.'72 This section of the dialogue thus supplies significant information 
about Stoic physics, reported accurately. The final section of Balbus’ 
speech extends the conception of providence in general to the specific 
level of the gods’ particular concern for man, seen in their ordering of 
the universe for man’s needs, their patronage of certain individuals, and 
their providing of signs of future events which men may interpret through 
divination.” The position which Balbus takes on providence and divi- 
nation is consistently Stoic and amplifies without significantly adding to 
the Stoic defense of these doctrines which Cotta makes against Velleius 
in the first book. 

As he begins his review of Balbus’ arguments in Book 3, Cotta strikes 
a chord which may be regarded as Cicero’s real theme in the De natura 
deorum. He announces that he believes in the traditional religion of Rome 
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and that the foundation of this belief, which he finds perfectly satisfac- 
tory, is the authority of the ancients. This faith stands firm regardless of 
the theological arguments put forth by the philosophers.!?* Faith based 
on authority, thus, is sufficient. And such a faith is intellectually respect- 
able, considering the confusion that philosophical discussion on the sub- 
ject spreads in its wake. The travesties that Cicero has been perpetrating 
on the teachings of the schools through his interlocutors thus emerge as 
a deliberate tactic for reinforcing the plausibility of the point of view 
articulated by Cotta. Cotta, as we have already seen, is not exempt him- 
self from philosophical errors, confusions, and inconsistencies. In Book 3 
he both levels this charge against Balbus and compounds the same mis- 
take by misapplying a Stoic ethical doctrine against Balbus’ Stoic the- 
ology. 

Cotta’s attack on Balbus’ proofs of God’s existence and nature does 
not ignore the genuinely weak points in his vis-a-vis’ presentation. He 
criticizes Balbus’ use of the consensus omnium argument, but here offers 
reasons different from those he had cited against Velleius’ use of it, 
reasons which are also interesting in themselves. If the existence of the 
gods were self-evident, he states, it would be neither necessary nor ex- 
pedient to invoke consensus as a proof. The very act of raising the issue 
may arouse doubts in the believer’s mind that might never have been 
stimulated otherwise. Thus, the argument from consensus omnium should 
be eschewed lest it scandalize the faithful. This objection may seem pe- 
culiar unless we keep in mind the principle which Cotta states at the 
beginning of Book 3, that philosophy does not supply the sufficient reason 
for religious belief and practice. More interesting from the standpoint of 
the Stoic tradition is a second objection which Cotta makes to the argu- 
ment from consensus, now developed on the basis of a fully Stoic analysis 
of the sort that Cicero expounds in the De legibus: truth is conformity 
with reason and not with the opinions of most people, who can be ex- 
pected to be fools.!?* Cotta also makes a pointed attack on Balbus’ con- 
fusion between Stoic and Aristotelian metaphysics, noting that the one 
system entails an immanent God identified with nature and the other 
entails a conception of nature independent of direct divine causation once 
it has been set in motion. !?® 

Cotta is clearly willing to criticize Balbus’ confusions and inconsisten- 
cies in handling Stoic doctrine when it comes to the proof of the gods’ 
existence. In treating the other three topics on Balbus’ agenda, however, 
he shows himself equally capable of contradicting his own earlier asser- 
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tions and of misapplying Stoic doctrine in his own way. He argues, for 
instance, that despite the Stoics’ claim that divination is a logical cor- 
ollary of the benevolent nature of the gods and despite their assertion 
that they are rationalizing theology by allegorizing the pantheon, what 
they have actually done has been to reinforce superstition.!’” This, de- 
spite his own defense of the logic of divination against Velleius and despite 
his own profession of faith in traditional religion. Even more interesting 
is his attack on the notion that one can establislı the benevolence of God 
by arguing analogically from human rationality and goodness, an argu- 
ment he had supported in Book 1. In human terms, he states, goodness 
is not a necessary corollary of reason. Criminals, after all, are bad men 
even though they are rational beings. It is not the faculty of reason alone 
that makes men good but its virtuous use, which in turn depends on 
man's exercise of his will, a faculty subject to his own control.!7# Here 
Cotta seeks to turn the Stoic analysis of free will as an essential ingredient 
in moral choices, which, so far as he takes it, he reports correctly, against 
the Stoic doctrine of providence by stressing that man is morally auton- 
omous from God. This argument is actually less Stoic than it appears at 
first glance, however, for Cotta has omitted a key point: the Stoics’ iden- 
tification of the divine logos with the human logos, which makes the ruling 
principle controlling man's moral choices the same as the ruling principle 
governing the cosmos. 

If Cotta at the beginning of Book 3 proclaims the durability of the 
traditional faith regardless of the lucubrations of the philosophers, Balbus 
annexes to himself an equal concern with defending the faith as the dia- 
logue draws to its conclusion. Balbus charges Velleius and Cotta, both 
magistrates with the duty to protect religion, with hypocrisy and 
impiety in their arguments against Stoicism. He implies at the same time 
that Stoicism is the philosophy most consistent with piety and that reli- 
gious beliefs and obligations would remain unshaken even if Stoic the- 
ology were successfully refuted. In his own persona, speaking for the first 
time since the beginning of Book r, Cicero observes that, while Velleius 
thought that Cotta had made the best case, he himself awarded the palm 
to Balbus 179 It is not clear whether Cicero is praising Balbus’ Stoicism 
or his claim that no philosophical demonstration or refutation has the 
power to establish or overturn religious faith, the latter position being in 
substantial agreement with Cotta's appeal to traditional religion. This 
parting shot, oblique though it may be, still serves to reinforce the thesis 
set forth throughout the De natura deorum by example as well as by precept. 
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Cicero reminds the reader of the weakness of all philosophical approaches 
to religion and suggests a preference for Stoicism at least to the extent 
that it may supply a positive if extrinsic rationale for religious precepts 
that he holds on other grounds. Cicero’s capacity to handle his philo- 
sophical materials with more subtlety than he is sometimes given credit 
for emerges from the De natura deorum, if in an indirect manner. He shows 
that he is well aware of the differences between what the Stoics taught 
and the ways in which their ideas had been used and abused by other 
philosophical schools. This fact is visible in the ways he characterizes the 
speakers through their arguments and from the inevitable comparisons 
which arise between the Stoic content of the De natura deorum and the 
Stoicism that appears in his other works. 

In the De divinatione and De_fato Cicero expands on a number of topics 
discussed generally in the De natura deorum. Cicero and his brother Quin- 
tus are the interlocutors in the De divinatione, which they introduce as a 
companion piece to the De natura deorum.'®° Theology, politics, and the 
personal situation of the interlocutors are associated in a similar way in 
both works. The De divinatione is the place where Cicero expounds his 
most elaborate rationale for otium litterartum.'®' He also emphasizes that 
a knowledge of religious truth is important for the commonwealth since 
one otherwise runs the risk of offending the gods either by neglecting 
their rites or by venerating them superstitiously.!?? Cicero makes it clear 
that there is a knowable truth in this area and that it lies between the 
poles of agnosticism and vulgar credulity. While he claims in the De 
divinatione and elsewhere that he is not advocating a positive position in 
this dialogue but is only citing the views that are most probable,!9? or 
presenting and refuting a thesis,!?* or offering a variety of arguments so 
that the reader can make up his own mind,'# he is actually defending 
the same principle that he defends in the De natura deorum, and by similar 
means. 

Cicero singles out the Stoics for special attention in the De divinatione. 
Theirs is the philosophical defense of divination which Quintus supports 
and which Cicero attacks. In focusing on the Stoics Cicero acknowledges 
the fact that other people also believe in divination and that the Stoics 
are not the only philosophers who have come to its aid. Consensus, he 
does not fail to reiterate, is no guarantee of truth; and even among the 
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Stoics Panaetius dissents from the general view on divination. None the 
less, Cicero argues that the burden of proof can be placed on the shoulders 
of the Stoics since they defend divination more exhaustively than any 
other school. !86 

The central issue in the De divinatione, however, is not so much Stoicism 
in particular as philosophical theology in general, an approach that Cic- 
ero has already shown to be unacceptable in the De natura deorum and 
which he wishes to expose yet again by the same sort of reductio ad absur- 
dum. The argumentation in the De divinatione shows that much can be 
said in favor of the Stoic position on divination and much can be said 
against it. More important, it is designed to show that the proponents of 
both sides of the debate are guilty of logical inconsistency, tunnel vision, 
and intellectual arrogance. In order to make this point he encumbers 
both himself and Quintus with speeches that contain many shaky or 
contradictory arguments. 

Quintus’ speech adds little to the Stoic material already presented in 
the De natura deorum. Nor does he make very good use of what he pre- 
sumably could have found in that work, although he says that he has 
read it. His defense of divination is based on an argument from consensus 
omnium, an argument from historical experience, and an argument from 
reason. !#7 His argument from consensus ignores all the objections leveled 
against it in the De natura deorum. His argument from history begs the 
question just as much as Cicero's similar sally in the De legzbus. The only 
difference is that this time Cicero, the character in the De divinatione, 
unmasks the weaknesses of the argument in his rebuttal of Quintus. Quin- 
tus’ sturdiest argument is his argument from reason. Here he repeats the 
Stoic justification developed by Cotta and reiterated by Balbus in the De 
natura deorum, which Cicero had also offered in the De legibus: divination 
follows logically from the existence and beneficence of the gods. Quintus 
adds only one new element to this position. He observes that God can be 
equated with fate and with natural law, or the orderly sequence of causes 
that links all events in the universe together. Since God or fate is the 
causal principle in the world, everything that occurs is fated to occur by 
God 199 Quintus advances this deterministic position as a logical basis 
for the claim that the future can be predicted. But even here, in the most 
Stoic portion of his speech, he misconstrues the doctrine at issue by ig- 
noring the fact that the Stoics found a place for contingency within their 
teaching on fate, a fact of which Cicero was perfectly well aware.'*° 
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In his rebuttal of Quintus, Cicero the interlocutor tries to show that 
the Stoic position on divination is self-contradictory and that Quintus 
has done a deplorable job of defending it. He succeeds in achieving the 
second goal without very much difficulty, his assumption being that this 
will persuade the reader that the first objective has also been won. Cic- 
ero’s own speech, however, is replete with contradictory arguments. 
Unlike many of the anti-Stoic attacks in the De natura deorum, however, 
none of these arguments draws on any Stoic principles, so they need not 
detain us. Despite his critique of Quintus Cicero by no means intends to 
leave the substantive issue of divination in doubt. At the beginning of the 
dialogue he asserts that both disdain for the rites and superstitious re- 
verence for them be avoided lest the gods be offended and the common- 
wealth be ill-served through impiety. Elsewhere in the work he takes 
pains to reiterate the point that soothsaying and augury should be fos- 
tered for reasons of social utility.!?? While some philosophers have at- 
tacked divination and while it may be impossible to develop a convincing 
philosophical rationale for it this is no warrant for dispensing with it. The 
existence of the gods and their right to be worshipped according to cer- 
tain fixed forms are beliefs sanctioned by tradition and are not dependent 
on the philosophers’ arguments for or against divination. Insofar as there 
is any philosophical doctrine that promotes religious belief, says Cicero, 
it is the Stoic doctrine of the beauty, order, and harmony of the cos- 
mos.!?! But this doctrine is in no sense the foundation on which he rests 
his case. It is, rather, the one he singles out for approval because it is the 
one most fully consistent with the non-philosophical principles on which 
he bases his theology. 

Of the three dialogues he devotes to theology, Cicero presents the most 
positive attitude toward Stoicism in the De fato. Like the De divinatione, 
this work is introduced as an appendix to the De natura deorum and as a 
dialogue written in the form of thesis and antithesis. It also reflects a 
similar ethical and political orientation. The two interlocutors are Cicero 
and his friend Hirtius, a consul-designate and a man who, like Cicero, 
had been interested in philosophy from his youth. The De fato is set 
chronologically in the period immediately following the assassination of 
Caesar, when fresh civic strife portends, a situation that both Cicero and 
Hirtius are anxious to avert. Cicero emphasizes the connection between 
philosophy and political suasion by remarking on the relevance of specu- 
lation on fate to the profession of the interlocutors as orators and public 
men. Also, in the opening lines of the dialogue Cicero offers a 
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definition of moral philosophy, thus suggesting that the entire discussion 
must be viewed in the context of ethics in general. From an ethical stand- 
point an understanding of fate is of critical importance because it im- 
pinges directly on the doctrine of free will.!?? Cicero does not attempt to 
prove that man has free will on philosophical grounds anywhere in the 
De fato. He simply assumes that man possesses free will as an axiom which 
he then uses to evaluate the philosophical arguments he considers. The 
philosophical position which he espouses, because it is consistent with this 
criterion, is the doctrine of fate taught by Chrysippus.!% 

The De fato has come down to us in a fragmentary state. The first part 
of the dialogue, in which Hirtius argues on behalf of fatalism, has not 
survived. What remains is the second part, where Cicero attacks fatalism 
in the name of the more balanced teaching of Chrysippus, a position 
which permits contingency and freedom in some areas while admitting 
that man is limited and constrained in other areas. There are a few un- 
usual points which Cicero makes about individual Stoics in this work 
that are worth pointing out because they do not agree with other ancient 
sources. He attributes to Chrysippus the idea that climate has a formative 
effect on character,!?* a view more typically assigned to Posidonius, and 
he depicts Posidonius as an adherent of an uncompromising fatalism that 
admits no shadow of contingency,'* an opinion no one else ascribes to 
him. Cicero’s main concern in the surviving portion of the De fato is to 
defend Chrysippus’ doctrine of necessity and possibility as illustrated by 
the metaphor of the rolling cylinder and to attack the arguments of Chry- 
sippus’ critics. It is impossible to know for certain, but his particular 
choice of critics may be a function of the argument in the lost speech of 
Hirtius. 

Cicero begins with Diodorus the Megarian, who sought to refute Chry- 
sippus with the argument that all true propositions are true necessarily, 
and that hence nothing true is contingent. Cicero judges that this refu- 
tation is logically tenable, but that it is acceptable only if one is willing 
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to subscribe to absolute determinism.!?$ He is clearly unwilling to do 
this, which is why he rejects Diodorus’ argument even though he admits 
that it is logically defensible. Next, he notes, the Epicureans attacked 
Chrysippus because they objected to the idea of an orderly nexus of causes 
in the universe. But they countered with the theory of atoms swerving 
fortuitously in the void, which is self-contradictory and impossible to 
prove.'®? Carneades, however, provided a more serious challenge to 
Chrysippus. Carneades drew a distinction between external causes and 
internal, self-motivated causes. He placed free will in the latter category, 
arguing that freely willed acts do have causes albeit they are not caused 
by fate. Chrysippus countered with an alternative theory which drew a 
distinction between simple and complex events. According to Chrysip- 
pus, Cicero notes, simple events are fated and will occur regardless of 
man’s will. Complex events, however, entail some active collaboration 
on man’s part, and thus combine fate and free will. In his effort to attack 
this position, Cicero continues, Carneades fell back on the argument that 
if all things are caused, they are fated. This argument was a mere de- 
bating point on Carneades’ part, says Cicero, and a very weak one at 
that, because in his effort to annihilate Chrysippus’ conception of com- 
plex events and to reduce him to sheer fatalism Carneades ended by 
annihilating his own distinction between external and internal causes, 
consigning himself to fatalism as well. Carneades’ attack thus fails, ac- 
cording to Cicero. Carneades’ view also has another limitation in com- 
parison with Chrysippus’, for it does not acknowledge the difference be- 
tween cause and circumstance, between remote and efficient causes. !?? 

Cicero goes on to discuss this additional advantage of Chrysippus’ 
theory, his distinction between principal and perfect causes and auxiliary 
and proximate causes, which helps to specify the relationship between 
fate and free will in complex events. In such a case, fate acts as an auxili- 
ary or proximate cause while the principal and perfect cause is human 
free will, which lies within man’s own power to control. This Chrysippian 
doctrine recommends itself to Cicero as a weapon against those who claim 
that any belief in fate necessarily entails unmitigated determinism. Hav- 
ing demolished Chrysippus’ critics to his own satisfaction and having 
underlined the merits of Chrysippus’ own position as an offensive and 
defensive strategy, Cicero concludes that Chrysippus’ doctrine of fate is 
superior to all others. It is capable of showing how some events may be 
destined from all eternity while others take place through free choice or 
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contingency. It refutes the position that Cicero wants to refute. And, it 
coincides with his own opinion. !?? 

There is only one feature of Chrysippus’ theory that he thinks merits 
criticism: his terminology is not as clear as it might be. Here Cicero raises 
an objection that recalls similar complaints about the Stoics’ terminology 
which he voices elsewhere in his works. He illustrates this problem by 
adverting again to Chrysippus’ definition of fate as the proximate cause 
and free will as the principal cause in a complex event. This language, 
Cicero says, is likely to confuse people who attach different meanings to 
the terms. A sensationalist, for instance, would regard the proximate 
cause of knowledge and assent as sense data. But in Chrysippus' sense of 
the term this would mean that the entire cognitive process was fated and 
that it in no sense entailed the exercise of free will. As Cicero points out, 
this is by no means what Chrysippus taught in the sphere of epistemology. 
So, Chrysippus’ terminology might easily give rise to misapprehensions 
about this theory of knowledge no less than about his theory of causation. 
However, Cicero concludes, if one does pay attention to what Chrysippus 
means by the terms he uses, his doctrine of fate is fully acceptable.?°° 

Cicero is considerably more generous to Chrysippus in the De fato than 
he is to the Stoics or to the other philosophers in the De natura deorum and 
the De divinatione. While he faults Chrysippus for his confusing terminol- 
ogy, he still makes it clear that Chrysippus' terms can be understood with 
a modicum of effort and that when this 1s done an inquirer will have 
access to a valid and useful doctrine. The Stoic doctrine of fate itself is 
one to which Cicero grants far greater approval than he accords to any 
of the other Stoic theological or cosmological ideas discussed in his other 
works, except for the theory of natural law as treated in the De republica 
and De legibus. At the same time Cicero's emphasis in his handling of the 
topic of fate in the De fato is basically quite similar to his treatment of 
the philosophical issues with which he deals in his other theological dia- 
logues. In all cases, ethics takes pride of place and supplies the stated or 
unstated criteria in terms of which the analysis is conducted. In some of 
Cicero's theological dialogues, social ethics is the main perspective from 
which he views the issues; in other cases, personal ethics is stressed, al- 
though the public and private implications of any ethical attitude are 
never separated in his thought. In the case of the De fato, it is the impli- 
cations of the doctrine of fate for personal ethics that receive Cicero's 
primary attention. It is his axiomatic belief in free will within the frame- 
work of a causal order, providing the foundations for the kind of moral 
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life that he finds acceptable, that serves as the standard he uses to judge 
the philosophical arguments concerning fate that he raises for consider- 
ation. 

Cicero has personal reasons for holding this view on fate and free will 
just as he has personal reasons for holding the views on the gods and on 
religious practice that he expresses in the De natura deorum and the De 
divinatione. A theory of free will that placed total control of events in the 
hands of the individual would not have been able to supply Cicero with 
the consolation he sought or the rationalization he needed to explain his 
own failures in public life, misfortunes placed in sharp relief by his con- 
tinuing inability to influence events after Caesar’s assassination. On the 
other hand, a theory of fate advocating total determinism would have 
had little appeal to a man like Cicero, who seems to have had a consti- 
tutional need to commit himself to some form of action he could conceive 
of as constructive and freely chosen, a man whose hopes no amount of 
adversity was able to dim, a man seemingly untroubled by the sense of 
futility and despair to which someone else in his position might easily 
have succumbed. Cicero finds the Stoic doctrine of fate persuasive be- 
cause its particular balance between fate and free will resonates har- 
moniously with his own inner ethical needs. He therefore is less inclined 
in the De fato than in the De natura deorum and the De divinatione to subject 
the Stoics to as much criticism as he applies to the other philosophers or 
to rest his case so explicitly on non-philosophical principles. Yet, even in 
the case of the De fato, as in his other theological and cosmological works, 
the Stoic position Cicero supports so warmly receives his support less 
because he is rationally convinced of its truth and of the untenability of 
competing views than because it corresponds with and substantiates ex- 
trinsically a deeply felt ethical value which neither springs from nor is 
ultimately validated by philosophical reasoning. 


VII. ETHICS 


Of all the philosophical topics to which Cicero turns his attention he 
devotes the largest number of works to ethics. The association between 
morality, rhetoric, politics, and personal concerns that recurs throughout 
the rest of his philosophical writings is also clearly visible in his ethical 
works, As an ethical thinker Cicero draws very heavily on Stoicism. It 
can truly be said that, after Seneca, he is the principal Latin source for 
Stoic ethics.?°' But beyond the simple act of transmission, Cicero is ex- 
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pressly concerned with developing a personal attitude toward the ethics 
of the Stoa. As we have seen, he also feels moved to take a particular 
stance toward Stoicism in the other subdivisions of his philosophical 
oeuvre. In the case of rhetoric this attitude is largely negative; in this 
context Stoicism functions as the foil for the largely Aristotelian position 
which he develops. In the case of political and legal theory, on the other 
hand, his attitude is both positive and creative, leading to his extension 
of Stoicism well beyond the boundaries within which it had operated 
before his time. In the case of theology and cosmology Cicero approves 
of comparatively few Stoic doctrines and criticizes many others. The chief 
role that Stoicism plays for him in this sphere is to typify the problems 
entailed by the philosophical approach to theology, or, at best, to provide 
extrinsic support for religious or moral values that he holds for other 
reasons. In the case of ethics Cicero takes still another attitude toward 
philosophy in general. Ethics provides much more to him than just a 
speculative means of rationalizing beliefs derived from non-philosophical 
sources. For Cicero ethics is the one branch of philosophy that not only 
conveys an understanding of the truths pertaining to its subject matter 
but also endows the seeker with the capacity to translate principles into 
practice. Cicero thus accords to ethics much more importance than he 
assigns to other types of philosophy. For ethics and ethics alone has the 
power to transform one’s life. From this standpoint he assays a number 
of philosophical schools and finds the Stoics the most impressive. But 
there are also points at which he finds their doctrine worthy of criticism, 
both in its substance and in its mode of expression. Cicero thus makes 
Stoicism his point of departure in ethics but subjects it to significant 
modifications, emerging with a position of his own that is heavily in- 
debted to Stoicism although it is by no means identical with it. 

Cicero initiates his ethical inquiry in the Paradoxa Stoicorum by con- 
sidering the ancient Stoic paradoxes concerning the sage. Even in this 
initial work in the series he begins to indicate some of the areas in which 
he finds this conception unacceptable or subject to revision. He continues 
the process of substantiating or modifying Stoic ethics in the De senectute, 
De amicitia, De finibus, and Tusculanarum disputationum. Finally, in the De 
officiis, he expresses his own reformulated position. To a significant extent 
Cicero arrives at this ultimate destination by substituting middle Stoicism 
for the rigors of the ancient Stoa. There are, however, areas in which he 
departs sharply from middle Stoicism as well. He puts forth the resulting 
theory in the mode of rhetoric and in the context of his specific conception 
of political life. Cicero thus retains the same organic connection between 
these themes and stylistic considerations in his ethical works as he displays 
in his other philosophical writings. 
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Cicero’s Paradoxa Stoicorum is written as a defense of six of the classic 
Stoic ethical paradoxes: (1) Virtue is the only good, (2) Virtue is sufficient 
for happiness, (3) All vices and all virtues are equal, (4) All fools are 
madmen, (5) The sage alone is free, and (6) Only the wise man is rich. 
Commentators have not failed to notice that Cicero argues on behalf of 
these paradoxes in the Paradoxa Stoicorum although he or interlocutors in 
some of his dialogues ridicule one or more of them elsewhere. Some 
scholars explain this discrepancy by dismissing the Paradoxa Stoicorum as 
a mere literary jeu d'esprit??? or as a thesis which Cicero is setting up only 
to refute in his other writings.?°? Another way to dispose of the problem 
has been to interpret Cicero’s handling of the topic of the Stoic sage in 
the different rhetorical contexts in which it occurs as a New Academic 
reductio ad absurdum of Stoicism.??* The Paradoxa Stoicorum has also been 
explained as an effort to console and strengthen a number of contem- 
porary statesmen identified with Stoicism, such as Cato, who, like Cicero, 
were defenders of the Roman Republic but who, unlike him, still re- 
mained active in the political arena.??5 There are, to be sure, some traces 
of political propaganda in the Paradoxa Stoicorum. Cicero does depict him- 
self in the introduction as the author of a literary exercise. At the same 
time it would be a mistake to view the rhetorical elements in this work 
as mere intellectual game-playing. Rhetoric, after all, is a serious business 
for Cicero. The Paradoxa Stoicorum provides him with the occasion for 
effecting a transition from oratorical and political theory to ethical theory 
but it is also firmly connected in theme and style with works that he 
produced both before and after it. Cicero's objective in the Paradoxa Sto- 
torum is to reformulate the Stoic paradoxes in a literary mode. He treats 
them as rhetorical topoi, to be defended by diatribe, invective, and satire 
and supported by forensic arguments and historical exempla. He invokes 
Republican heroes both ancient and recent as models of the sage and he 
alludes to contemporary enemies or rivals as examples of the fool. At the 
same time, while his goal on one level is to defend the Stoic paradoxes, 
and to defend them better than the Stoics themselves are able to do,?% 
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the strategies he employs for this purpose sometimes subvert the ethical 
principles at issue. There is thus more going on in the Paradoxa Stoicorum 
than initially meets the eye. 

Cicero introduces the Paradoxa Stoicorum by referring to Cato, famed 
as a model of Stoic virtue and elsewhere identified by Cicero as the only 
Stoic who possesses eloquence. While he may be the best of the Stoic 
orators, Cato, in Cicero’s view, is still guilty of the stylistic vices of that 
school, which dissociates itself from ornament, refinement, and copious 
dilation, sed minutis interrogatiunculis quase punctis quod proposuit efheit (“but 
proves its case by means of tiny little interrogatory pin-pricks.")??? Find- 
ing this style of argument both unpersuasive and aesthetically offensive, 
Cicero sets out to do the Stoics one better by recasting their ethical par- 
adoxes in a more pleasing and convincing form. He has selected the 
paradoxes concerning the sage, he says, because the doctrine they contain 
is valid but the Stoics.have met with great difficulty in proving it, since 
the ideas involved run counter to common opinion.?°® The paradoxes 
thus offer a philosophical challenge in their own right, and one that 
Cicero thinks a skilled orator like himself is better qualified to meet than 
the Stoics themselves are. 

This rationale is one that Cicero develops consistently in the body of 
the work. He does not provide philosophical arguments alone in support 
of the paradoxes. The emphasis, rather, is on rhetorical modes of proof 
of one kind or another. When he does use philosophical reasoning it is 
not necessarily Stoic in character. In handling the first paradox Cicero 
advances only one philosophical argument, which is an authentically 
Stoic one: man alone among all created beings is endowed with reason, 
the faculty that distinguishes him from animals and that enables him to 
pursue the good. Man should therefore define the good in exclusively 
rational terms and order his moral life in the light of his rational capa- 
cities. ??? Cicero also uses a fully Stoic argument in defending the second 
paradox. Here he rests his case on the doctrine that moral autarchy is 
the only true source of happiness. Happiness depends on the possession 
of a good that cannot be lost and this condition applies only to those 
things that lie within our own control.?!? 
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The most elaborate philosophical argument of all is the one that Cicero 
offers in support of the equality of all vices and all virtues, although in 
this case he subordinates it to a forensic line of reasoning which has the 
effect of undermining the Stoic character of his defense. The general 
definitions of virtue and vice Cicero provides in this instance are 
thoroughly Stoic. Virtue is a constant conformity with reason; virtus est 
consentiens cum ratione et perpetua constantia while vices are deformities of the 
mind, pravitates animi.?!1 All virtues are equal in that each of them is a 
manifestation of the same fixed inner intention toward the good. Once 
he has proved the equality of the virtues in this manner, Cicero proceeds 
to prove the equality of the vices by analogy with the virtues.?'? But, 
while he stresses inner intentionality as the determinant of moral value 
and argues for the radical equality of all vices and virtues, he at once 
proceeds to offer examples illustrating this principle which cause the 
argument to slide abruptly out of a Stoic frame of reference. Cicero first 
recapitulates the Stoic argument that a drowning man drowns just the 
same whether he is under one inch or one foot of water, or that a seduced 
woman suffers the same assault on her chastity whether she is of high or 
low social status. Having mentioned an example drawn from the criminal 
law, he then goes on to define all crimes as equal because they all involve 
an identical decision to break the law. At the same time, he notes, a given 
crime may not always bear the same penalty; it depends on the status of 
the person injured and on his relation to the malefactor. This criterion 
is perfectly valid, according to Cicero, because some crimes, judged by 
these external standards, are more heinous than others.?!? So, although 
he begins by following the Stoa in rooting vice and virtue in the fixed 
inner intention of the subject and in asserting that the vices and the 
virtues are therefore equal, he ends by establishing gradations of vice and 
virtue on the basis of a criterion of value imposed from outside. 

Cicero achieves a swift stylistic transition in his handling of the next 
two paradoxes, which involves a heavy use of rhetorical arguments. He 
defends the fourth paradox by attacking an unnamed personal enemy, 
whom he blames for his own exile, castigating him as a fool while si- 
multaneously depicting himself as a sage. His exile was no hardship, Cic- 
ero asserts, for he possesses the Stoic virtue of equanimity. His enemy's 
madness and folly consist zeg facto in his failure to appreciate Cicero's 
wisdom and virtue and his consequent belief that exiling him would make 
any difference to him.?!* In this argument self-justification usurps the 
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place of a Stoic defense of the paradox in question. The fifth paradox is 
also framed as an attack on an unidentified person, this time a military 
leader who, in Cicero's opinion, is unworthy of his command because he 
cannot govern his passions; thus he is not even a free man. Cicero here 
defines freedom as the power to live as one wills. Will is the critical 
element in the equation. Freedom involves the rational control of one’s 
behavior, based on one’s free assent to the goodness of one’s course of 
action. The sage alone is free because his will, enlightened by his judg- 
ment, freely chooses the good. Everyone else is a slave, regardless of his 
social status.?!^ While Cicero goes on to provide many anecdotal ex- 
amples of moral slavery, the reasoning on which he rests his case is au- 
thentically Stoic. 

Cicero also uses anecdotes about frugal worthies in defending the sixth 
paradox. Here too he subordinates them to an essentially Stoic rationale, 
which harks back to the argument concerning moral autarchy elaborated 
in connection with the second paradox. Riches, he says, are an endow- 
ment of the mind. Virtue is the only true wealth, because it alone provides 
enduring contentment despite the vicissitudes of fortune.?!® As a rule for 
daily life, he adds, we should own only what is sufficient for our needs. 
People make miscalculations in this area, he notes, because they confuse 
their reasonable needs with their unreasonable desires, a tendency which 
leads men in positions of authority to violate the laws they are supposed 
to enforce, abusing the privileges of public office to satisfy their irrational 
passions.*!’ The chord which Cicero is striking here reminds the reader 
yet again of the political and personal themes that weave their way 
through the Paradoxa Stoicorum, where the unidentified culprits who have 
been guilty of malfeasance or opposition to Cicero illustrate the vices just 
as the defenders of the Republic, including himself, illustrate the virtues. 
The same kind of association between philosophy, propaganda, and rhet- 
oric which is visible in Cicero’s other works can be seen in operation in 
the Paradoxa Stoicorum as well. 

Most of the rhetorical arguments which Cicero uses in the Paradoxa 
Stoicorum are supplements to, or substitutes for, a more strictly Stoic de- 
fense, except in the case of the third paradox, where he decisively alters 
the content of the Stoic doctrine of vice and virtue by his rhetorical 
reformulation of this issue. In the Paradoxa Stoicorum Cicero invokes the 
rhetorical style as an express criticism of the ability of the Stoics to defend 
their own teachings adequately. On the other hand, in the De senectute, 
De amicitia, and De finibus, Cicero reverts to the dialogue form and chooses 
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as his interlocutors leading Republican statesmen and orators who had 
known Stoic connections. However, the positions which they take are not 
necessarily orthodox from a Stoic point of view. In fact their speeches are 
the vehicles for a modification of Stoic ethics far more extensive than 
what Cicero accomplishes in the Paradoxa Stoicorum. 

Both the De senectute and the De amicitia are dedicated to Atticus and 
both purport to express purely private concerns.?!? However, the politi- 
cal and philosophical associations evoked by the interlocutors in these 
two works indicate that something more complex is at issue. The main 
speaker in the De senectute is Cato the elder, who proposes a highly Stoic 
rationale for his position at the beginning of the work. At the same time, 
in the preface Cicero cites as an authority a work on old age by the 
Peripatetic Aristo of Ceos?!? and the actual doctrine set forth by Cato 
has little specifically Stoic content. Cato begins by observing that his 
placid acceptance of old age should cause no wonder, since, for those 
who possess moral autarchy, contentment is possible at any time of life. 
No dismay is caused by the necessary changes brought about by aging. 
Nature imposes these changes and nature is the guide to the moral life; 
nothing that she decrees can therefore be regarded as an evil, including 
aging and dying.??? 

But despite this Stoic-sounding introduction, the body of Cato's argu- 
ment is only quasi-Stoic at best. He notes, for instance, that old age does 
not deprive him of the pleasures of agriculture, which he regards as the 
best occupation for the wise man and the statesman. In this connection 
Cato refers to the example of Cincinnatus at the plow.??! His argument 
and his example certainly sound Stoic. At the same time the praise of 
agriculture can also be seen as a literary device for fleshing out the char- 
acter of Cato, who wrote a De agri cultura. Even more interesting is the 
fact that Cicero fastens on an aspect of the Cincinnatus story that is 
generally ignored by other authors who cite him as a moral example. 
Once in office, Cato notes, Cincinnatus appointed Servilius Ahala as his 
master of the horse, who in turn arrested Spurius Mummius and put him 
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to death for attempting to overthrow the Republic and install a mon- 
archy.??? If Cincinnatus, and by extension, Ahala, are to be praised as 
exempla virtutis, 1t follows by implication that Cicero's own summary pol- 
icy against Catiline should likewise merit approbation. Similarly, al- 
though Cato argues that death is not an evil, he by no means treats it as 
a Stoic adıaphoron. ‘The human soul, be says, may be annihilated at the 
time of death or it may continue to exist in a happy state, in communion 
with its divine source and the other blessed souls, liberated at long last 
from its incarceration in a material body. Cato argues for the second 
possibility which, he notes, was the doctrine taught by Pythagoras, Soc- 
rates, and Plato.??? Some Stoics, of course, also believed in the eternal 
blessedness of the souls of the wise, but the notion of the body as a fetter 
or a prison, substantially distinct from a nonmaterial soul, is certainly 
not Stoic. The Stoic sage of the De senectute thus borrows freely from other 
philosophical traditions and conjoins his arguments with the praise of the 
Roman Republic and its virtuous statesmen, within whose ranks Cicero 
enlists himself by implication. 

Cicero’s alteration of Stoic ethics from within a Stoic context is even 
more visible in the De amicitia. Here too he draws on non-Stoic as well 
as Stoic ideas??* and adverts as well to the traditional political conception 
of friendship,??? which he himself sometimes advances and sometimes 
criticizes in the name of Stoic idealism in other works. Cicero sets this 
dialogue in an especially Stoic environment, the Scipionic circle. He 
chooses as his interlocutors Laelius, a close friend of Scipio, and his two 
sons-in-law Quintus Mucius Scaevola and Gaius Fannius, all three of 
whom were distinguished orators, jurisconsults, or statesmen. The ties 
between the De amicitia and earlier dialogues in which Cicero uses inter- 
locutors of the same generation and type are deliberately emphasized by 
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Laelius, who refers expressly to the De republica and the similarity between 
his own views and Scipio's.??* The main stylistic difference between the 
De amicitia and the De senectute is that in the De amicitia the pros and cons 
of the Stoic doctrine under review are more out in the open. The speakers 
accept some aspects of the Stoic theory of friendship and reject others, 
substituting alternative ideas for the ones to which they object. As a 
result, they emerge with their own conclusions on friendship, which draw 
on both the traditional utilitarian view and on the idealistic Stoic view 
but which cannot be identified entirely with either of these positions. 

Laelius proposes a conception of friendship which alters the ancient 
Stoic conception in two ways. One of these alterations results from his 
redefinition of a number of key terms in the Stoic formula. The other 
is less overt and results from the fact that the whole discussion in the De 
amicitia takes place among speakers who are related by marriage, interest, 
and political partisanship. In Laelius’ crispest definition of friendship, he 
states that est enim amicitia nihil aliud, nist omnium divinarum humanarumque 
rerum cum benevolentia et caritate consensio (“friendship then is nothing else 
than agreement in all things divine and human, with good will and af- 
fection.’’)??” This reference to things human and divine reminds the read- 
er of one of Cicero’s earlier definitions of natural law and his use of the 
terms benevolentia and caritas evokes the Stoic idea of eupatheia, the affec- 
tions that are virtuous because they are in conformity with reason. Lae- 
lius adds two other notes which Stoicize this conception still further. 
Friendship, he says, springs from man’s common humanity, which entails 
common social obligations of various kinds. Friendship differs from other 
forms of human association in that it is gratuitous, spontaneous, and 
freely willed. It is not based on need or calculation but arises out of the 
intrinsic appeal of the moral excellence of one’s friends. Thus, in ad- 
dressing himself to the question of whether friendship is an end in itself 
or a means to some other end, Laelius argues that, while friends may 
indeed provide assistance to each other, true friendship seeks no advan- 
tage. In this way he retains most of the force of the Stoic ideal without 
completely ruling out the benefits that may accrue through the help of 
one’s friends. 279 

However, Laelius goes on to analyze the concepts of nature and virtue 
in such a way as to effect a decisive departure from the Stoic position on 
these concepts and the way that they are related to friendship. Those 
who argue that virtue is the summum bonum, he says, are correct. But the 
notion that the summum bonum is the only good he finds too rigid and 
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exclusive. He proposes to substitute a more flexible and less unattainable 
standard, lest no one be virtuous enough to bear the name of friend. 
Friendship, he agrees, is conformable to nature and is a relationship pos- 
sible only for sages. But the abstruse philosophers, by which he means 
the Stoics, have attached such unrealistic canons of behavior to the con- 
ception of virtue that there are many recognized sages, such as Paulus, 
Cato, Gallus, and Scipio, who would not be able to meet the Stoics’ 
expectations.??? If the ideal cannot be attained even by its most distin- 
guished exponents, then the ideal needs to be reconceived and equated 
instead with the type of virtue manifested by the sages mentioned, a type 
of virtue that is less extreme and that bears a more specific set of political 
loyalties than Stoicism requires. Laelius goes on to illustrate the point 
that friends are not necessarily perfect sages. He asks whether one should 
do wrong for the sake of a friend or whether outbursts of vice weaken a 
friendship, ??° questions that would never arise if the friends were virtuous 
men in a Stoic sense. He also stresses the point that loyalty and the 
absence of hypocrisy are the mainstays of a friendship,??! which not only 
takes the discussion out of a recognizably Stoic ambiance but also injects 
into it a subtle note of criticism levelled against the false friends who did 
not hesitate to use Cicero when his star was ascendant but who aban- 
doned him in his hour of need. The conclusion that Laelius arrives at in 
the De amicitia is that the Stoic formulation of friendship is acceptable in 
part, but only if one substitutes a more realistic conception of human 
nature and of virtue for the uncompromising rationalism of the Stoa. 
This conclusion is one that Cicero sustains and extends to other moral 
issues in his remaining ethical works. 

The De finibus directs the reader’s attention to the theme of the summum 
bonum and the relationship of other goods to it. This topic arises in the 
De amicitia and in a number of Cicero’s other works but it receives the 
most detailed treatment in the De finibus. In this work Cicero poses as a 
doxographer, cataloguing the pros and cons of the teachings of the Greek 
ethicists and recasting them in eloquent Latin form, whether he accepts 
them or not, on the grounds that this effort 1s of use to society.??? The 
three chief schools reviewed are Epicureanism, Stoicism, and Aristote- 
lianism, although the latter position is put forth under the aegis of the Old 
Academy. The chief interlocutors are contemporary statesmen, including 
Cicero. The De finibus has been variously interpreted as a critique of 
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Stoicism, 232 as an Academic-Stoic critique of Epicureanism,??* and as a 
debate between ancient and middle Stoicism.?% It is certainly true that 
Cicero is doing more than reporting other people's opinions concerning 
the good. He is indeed trying to arrive at some personal resolution of the 
issue. In this connection his treatment of Stoicism and of himself as a 
character in the dialogue are by no means straightforward. Cicero ap- 
pears three times as an important speaker in De finibus. In Book 2 he 
argues against the Epicureanism advocated by Torquatus in Book 1. In 
Book 4 he criticizes Stoicism as it had been expounded by Cato in Book 
3. In Book 5 he argues against the Aristotelian position presented by Piso, 
criticizing his doctrine from a Stoic standpoint. The claim that he uses 
the ethics of the middle Stoa to correct the difficulties that he finds with 
the views of the ancient Stoics is valid up to a point. In the De finibus he 
throws these difficulties into clear relief and he suggests the sorts of argu- 
ments which he eventually uses to deal with them, but he does not resolve 
them completely under the guidance of any one philosophical position. 

In contrast to the procedure in his theological works, Cicero does not 
use Stoicism to any great extent in the De finibus as a weapon against 
Epicureanism, at least not in his own express attack on that school in 
Book 2. He does invoke Zeno’s comparison between rhetoric as an open 
palm and dialectic as a closed fist, in order to advocate the superiority 
of rhetoric as a method of philosophical exposition,??® a point he also 
makes elsewhere, but he misappropriates the metaphor by describing 
these two disciplines as subdivisions of the broad category of speech, 
neglecting the Stoic distinction between rhetoric as a branch of speech 
and dialectic as the analysis of lekta. In a general sense, he says that the 
Stoics’ position on the good is consistent with its first principles, but he 
extends the same compliment to a number of other schools as well 297 He 
acknowledges the fact that among the Stoics Aristo was an exception to 
the rule in his rejection of any intermediate category between vice and 
virtue. He also differentiates clearly between the Stoic view, which posits 
the good, the evil, and the indifferent, and the Aristotelian view, which 
posits a supreme good that admits of lesser but still valid goods.??* This 
last point indicates that Cicero is fully aware of the distinction between 
a Stoic gradation of the preferables which are still ethically neutral en 
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bloc and the gradation of goods in the Peripatetic tradition, a theme to 
which he reverts in considerable detail later in the De finibus and also in 
the Tusculanarum disputationum. 

The most elaborate exposition of Stoic ethics in the De finibus is found 
in Cato’s speech in Book 3. As a dévoté of Stoicism, he is given the task 
of presenting its position on the good, even though he as well as other 
interlocutors take the Stoics to task for their over-subtle reasoning, their 
tortuous and unrelenting style of debate, and their propensity for using 
terms in unconventional ways.??? In his presentation Cato adverts exclu- 
sively to the ethics of the ancient Stoa, thereby setting forth the doctrine 
in its most rigid and uncompromising form. In the De senectute Cato is 
given the opportunity to modify the Stoic position in areas where Cicero 
wishes to alter it but in the De firibus this role is assumed instead by 
Cicero himself. 

The main points that Cato makes on behalf of the Stoic doctrine of the 
good can be grouped under two related headings. The first involves the 
Stoic conception of nature as entirely rational and the application of this 
norm as a description of man’s constitution and functions. The second 
involves the principle that the Stoic gradation of the preferables is quite 
different from the gradation of the good. Cato, in full Stoic form, defines 
virtue (honestum) as the only good and identifies it with life in accordance 
with reason or nature. The passions of pleasure, pain, fear, and desire 
(laetitia, aegritudo, formido, libido) spring, he agrees, from erroneous intel- 
lectual judgments, judgments which depart from the kataleptic presen- 
tations to which men assent because of their intrinsic truth and conform- 
ity with reason.?*? Reason is the faculty which differentiates men from 
animals and which binds all men together in bonds of mutual obligation 
and affection, engendering social life at all levels from the family to the 
cosmopolis. It is the expression of reason in benevolence that inspires the 
sages, of whom Cato cites Hercules as a model, to protect the weak, to 
provide for their descendants, and to perform their various social du- 
ties.?*! The sage is perfectly happy and possesses all benefits because he 
has a fixed inner orientation toward the rational good alone.?*? This love 
of the good is a widely visible psychological phenomenon, which attests 
to the presence of the rational faculty in all men.?*? The urge toward the 
good, Cato continues, manifests itself in different ways at different stages 
of human development. Infants, who exist in a pre-conscious state, are 
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motivated through their internal drives to seek their own preservation. 
As man develops from infancy to adulthood, the conscious application 
of rational norms supersedes the pre-rational infantile state. Man hence- 
forth makes all his ethical decisions on an exclusively rational basis. For 
Cato, as for the ancient Stoics, the primary or instinctual natural goods 
of childhood are acceptable only if seen as transitory values applying 
exclusively to that stage of the life cycle. Such infantile goods cannot be 
seen as intermediary or partial goods for adults. Once man attains adult 
consciousness, he can address himself properly only to the rational good, 
which is the only good and an end in itself. Values which might have 
been acceptable in infancy now pass irrevocably into the category of the 
morally indifferent.?** 

With this foundation solidly laid, Cato goes on to develop the second 
aspect of his argument, dealing with the relationship between the adia- 
phora and the summum bonum. He expands on the point made by Cicero 
the interlocutor in the second book: the Stoic position, with its doctrine 
of reason as the sole good and a series of things indifferent, differs drasti- 
cally from the Peripatetic doctrine of a hierarchy of good which includes 
bodily advantages along with rational ends. In the Peripatetics’ view the 
lesser goods can contribute to virtue while in the Stoics’ view they may 
be more or less advantageous but they remain ethically expendable. The 
Stoic adiaphora may indeed by treated as more or less preferable, and here 
Cato lists a number of examples, including suicide. He also lists a number 
of things that are good in themselves, including philosophy and friend- 
ship, observing that the virtues they embody are all equal in contrast to 
the preferables, which admit of gradations. The preferable, the appro- 
priate (officium), is thus not simply one stage or series of stages along a 
continuum of goods. The good is different in kind, and not just different 
in degree, from the preferables. Given this fundamental distinction be- 
tween the conceptions of the good put forth by Stoicism and Aristotelian- 
ism, Cato concludes, the Academics who assert that the differences 
between these two schools are merely terminological are guilty of a 
serious misconception. ?*? 

Cato’s argument represents the ancient Stoic position accurately and 
in considerable strength, without misapplications of its principles or 
serious Omissions as is sometimes the case when Cicero portrays a spokes- 
man of the Stoa in his other dialogues. His own critique of Cato, like 
Cato’s argument, is developed in two parts, the first of which is much 
weaker than the second. In the first part of his rebuttal Cicero invokes 
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the authority of Antiochus and repeats his unpersuasive claim that the 
Stoics have merely reformulated the teachings of previous schools without 
adding anything new except a crabbed and confusing terminology. In 
the field of ethics in particular, he says, the Stoic principle that instinctual 
goods are just as good for infants as the rational goods are for adults is 
basically the same as the Peripatetic principle that the bodily goods are 
goods. Likewise, he argues, the Stoics, in admitting the category of the 
preferables, are accepting in effect the doctrine of a hierarchy of goods.?*® 
He adds as an afterthought the feeble point that the Stoics do not all 
agree on this issue, which is supposed to prove that all the Stoics are 
wrong.?*’ This part of Cicero’s attempted refutation is rather uncon- 
vincing, relying as it does on illogic and the citation of authority as a 
substitute for proof. It does not seriously come to grips with the clear 
distinction that Cato has made between Stoicism and Aristotelianism. 

Cicero next shifts his rebuttal to a somewhat weightier strategy, ar- 
guing that the Stoic position is absurd or unrealistic and invoking in 
defense of his case principles drawn from Aristotelianism and common 
sense in roughly equal proportions. The Stoic definition of reason as the 
only good is inconsistent with human nature, he charges, for man is a 
unity of body and soul, a constitution he possesses at all points in the 
human life cycle. Thus, if there is a summum bonum it must be a good that 
is good for the whole person at all stages of his development. 727 If the 
Stoics’ summum bonum is inconsistent with human nature, their doctrine 
of the equality of all vices and all virtues is inconsistent with common 
sense. According to such a view, Cicero notes, the move from vice to 
virtue would require an instantaneous conversion, a possibility belied 
by experience.?*? Experience also suggests that adherence to certain of 
the Stoic preferables does indeed conduce to virtue. It is therefore a fal- 
lacy to define these preferables as morally neutral. Worse yet, it is un- 
helpful to do so. If one truly believed that the preferables were useless, 
Cicero asserts, one would be so demoralized by the gulf between Stoic 
vice and Stoic virtue that one would abandon all hope of amending one’s 
life. The Stoic doctrine of the preferables is thus a sterile exercise in log- 
ic-chopping which lacks the power to command inner assent and to in- 
spire a true desire for self-improvement. Since the axiomatic basis of the 
Stoic doctrine of the good entails a rejection of human nature, he adds, 
the syllogisms used to extrapolate conclusions from this doctrine are noth- 
ing but word games and the Stoic paradoxes concerning the sage only 


76 De fin. 4.2.3-4.8.20, 4.20.56-4.22.61, 4.26.72-73. 
247 De fin. 4.25.68-69. 

248 De fin. 4.10.24-4.16.45. 

249 De fin. 4.9.21-23, 4.23-63-4.24.68, 4.28.70 Do 


140 CICERO 


reflect the hiatus between logic and life.*°° On this vigorous note Cicero 
rests his case. 

The anti-Stoic case is actually presented better by Cicero in Book 4 
than by Piso in his advocacy of the position of the Old Academy in Book 
5, which restates it without adding much to it. Piso reiterates the uncon- 
vincing point that the Stoics teach the same doctrine as the Peripatetics 
and Academics.?2°! He also recapitulates and defends the Aristotelian 
conception of human nature and human development, arguing likewise 
that the virtues, like the goods, include the body as well as the intellect 
and may be graded along a continuum. He expresses an Aristotelian 
preference for the virtue of justice.**? If one grasps what virtue truly is, 
he concludes, and if one acknowledges the fact that virtue embraces 
bodily goods, it is indeed correct to say that virtue alone gives 
happiness. ??? 

It is this conclusion that provides Cicero with his point of attack in his 
Stoic critique of Piso at the end of Book 5. If virtue alone brings happi- 
ness, and if virtue includes bodily goods, how then, Cicero asks, can the 
kind of virtue advocated by Piso provide us with the strength to with- 
stand bodily misfortunes and sufferings? How can such a concept of virtue 
truly liberate us from the vicissitudes of fortune? It would not be con- 
sistent, Cicero argues, to say that the Aristotelian sage is always happy 
unless, with the Stoics, one denies that pain is an evil. In that sense the 
Stoic position is more logical than the one put forth by Piso.?°* Piso 
responds with the assertion that the Peripatetic philosophy is more brac- 
ing than the Stoic. The Peripatetics acknowledge that pain is an evil, but 
teach the duty of overcoming it through the virtue of fortitude.?55 This 
response side-steps the issue as Cicero has posed it. The question is left 
unresolved at the end of the De finibus. None the less, this dialogue pre- 
sents a clear statement of the ethical problems which Cicero raises in the 
De amicitia and to which he returns in the Tusculanarum disputationum and 
the De officiis. On the one hand, there is the Aristotelian conception of 
human nature and its corollary, a hierarchy of goods, a conception that 
Cicero finds more satisfying than the Stoic position on the same subject. 
On the other hand, there is the Stoic conception of moral autarchy, 
which he finds extremely appealing. As the De finibus suggests, the Stoic 
doctrine of the preferables is the point at which Cicero will seek to unify 
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the Aristotelian principles he supports with the Stoic idea of moral free- 
dom. 

In the Tusculanarum disputationum the accent is on human nature and 
its relation to moral autarchy. In this dialogue Cicero moves to a solution 
of some of the ethical issues raised in the De finibus. His position resembles 
the teaching of the middle Stoa more closely than that of any other 
school "2 The political emphasis in this work is muted. Cicero repeats 
the claim that philosophy needs to be taken out of the hands of the 
uncommunicative Greeks, especially the Stoics, and rephrased in elo- 
quent Latin form for the service of society.??’ He also refers to the un- 
fortunate loss of his political career.?5? But his primary stress is placed 
on the value of ethical philosophy as a means of personal consolation. 
Cicero states in this work that he is merely expounding the views of 
several schools without espousing any one position, on the grounds that 
philosophical debate assists us on the path to truth even though the an- 
swers it provides may only be probable ones.?*?? In actuality, he does 
arrive at positive conclusions which he professes without doubting either 
their certitude or their capacity to strengthen the troubled soul.?°° With 
this emphasis on the consolatory function of philosophy in mind, Cicero, 
through two unidentified interlocutors, M. and A., turns to the questions 
of whether pain and death are evils, whether the wise man suffers, and 
whether virtue is sufficient for the happy life. He relies heavily on the 
Stoics’ analysis of the passions and on their doctrine of apatheia in his 
effort to resolve these questions, mingling them freely with a conception 
of human nature that allows for irrational faculties within the soul. 

Cicero's analysis of pain and death turns on a conception of the soul 
in which the exclusively rational psychology of the ancient Stoa is revised 
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in favor of a psychology admitting the existence of the instincts, along 
the lines of the incorporation of Platonic and Aristotelian faculty psy- 
chology in the thought of Panaetius and Posidonius. In the mode of the 
middle Stoics, Cicero also holds that, despite the presence of these irra- 
tional faculties, reason alone is normative in the sphere of ethics. He 
agrees with Zeno and Panaetius that the soul is material, composed of 
fire or warm air;?*! at the same time, he agrees with Plato and Aristotle 
that the soul has two main parts, rational and irrational.?9? Most of the 
Stoics, he notes, teach that the soul survives after death. Panaetius alone 
rejects this opinion and Cicero disagrees with him.?%% It is because the 
soul is immortal, he argues, that death is not an evil. The conclusion he 
reaches on this issue is compatible with Stoicism in general, but it is 
scarcely unique to the Stoic tradition. 

On the other hand, Cicero defines pain unequivocally as one of the 
four Stoic passions. Although he accepts the idea of irrational faculties 
in the soul, he does not think that the passions arise from them. Rather, 
with the Stoics, he holds that the passions spring from false judgments. 
Reason is the sole origin of ethical decisions. Man's irrational faculties, 
hence, can never be retrained under the rule of reason so as to contribute 
to virtue, as the Peripatetics teach. The only way to deal with the pas- 
sions, says Cicero, is to reject them utterly and to cultivate the state of 
apatheia.?°* He agrees with the Stoic view that pain is not an evil. At the 
same time, pain is felt and it brings suffering. Apatheza is not to be confused 
with anaesthesia. Rather, the doctrine of apathera recognizes the existence 
of pain, takes its measure, and triumphs over it through reason, which 
enables man to understand the place of suffering in a wider moral or 
cosmic context, as the Stoic example of Hercules makes clear.?9? Thus, 
while Cicero does not think that reason 1s fully descriptive of human 
nature he regards it as fully and exclusively normative for the ethical life. 
It is reason alone that enables men to be virtuous and the virtues, which 
are all equal, are sufficient for the happy life.?9$ While noting in his 
concluding remarks that the Peripatetics, Academics, and Stoics all agree 
in defending virtue as sufficient for the happy life, he ends by elevating 
Stoicism above the other schools at this point. He prefers the Stoic so- 
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lution because he thinks that it provides the most certain remedy against 
suffering and the other vicissitudes of human existence.?° 

The Tusculanarum disputationum draw on several of the non-Stoic ideas 
which the middle Stoics had absorbed into their philosophy, notably in 
the areas of psychology and eschatology. With the middle Stoics, Cicero 
associates these principles with Stoic ethics, leaving the Stoic ethics es- 
sentially intact. At the same time, he omits a number of related Stoic 
ideas, such as the conception of the adiaphora in his definitions of pain 
and death and the conception of eupatheia in his treatment of the relations 
between reason and the passions. The most striking contrast between 
Cicero’s position in this work and the ethics of Panaetius and Posidonius 
is that he does not modify the ethical strategy that he advocates in the 
light of his admission of the soul’s irrational faculties. Nor does he devote 
attention to the methods by which the seeker attains apatheia, a topic 
which the middle Stoics had discussed in some detail. Cicero deals with 
some of these practical matters in his final work, the De officiis, organizing 
this entire treatise around the conception of the honestum and the utile. 
His plan evokes the Stoic doctrine of the good and the preferables as its 
framework. Cicero tells us, in the De officiis and elsewhere, that he is 
following the Stoics, especially Panaetius, although not slavishly.?99? The 
last phrase in this remark is the operative one. The De officiis, often called 
the synthesis of Cicero's ethical thought, is actually far less Stoic in sub- 
stance than the Tusculanarum disputationum, despite its ostensibly Stoic 
character. 

Scholars have generally agreed that Cicero's principal sources for the 
De officiis are middle Stoic??? and that, although dedicated to his son 
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Marcus, the work was intended for the entire younger generation, re- 
capitulating his familiar political opinions, rhetorical interests, and per- 
sonal self-justifications in a proposal that argues for a relative rather than 
an absolute ethic, geared primarily toward public service.??? The rhe- 
torical element in the De officiis is certainly unmistakable. Cicero aban- 
dons the dialogue form in preference for straightforward advocacy. He 
seeks to persuade by appealing simultaneously to the higher aspirations 
and the self-interest of his audience. He urges that oratory is useful to 
society and refers to his own speeches to illustrate the point.?’' He applies 
ethical rules to concrete cases following the mode of rhetorical controver- 
nde!" and liberally besprinkles his argument with historical and literary 
exempla. Equally impossible to overlook is Cicero’s propaganda and self- 
advertisement in the De officiis. He cites his own example as a courageous 
public servant while castigating his enemies, especially Caesar and Pom- 
pey, as tyrants motivated by greed and ambition.?? He portrays the 
Republic as a whole as governed by decency, clemency, and esteem in 
contrast to the present arrangements, which are marked by terrorism 
and oppression.?’* He fires another salvo against the Gracchi, criticizing 
them as hypocrites for supporting agrarian reforms which he opposes. 277 
Cicero also takes occasion to repeat his rationale for otium litterarıum, ob- 
serving that philosophy remained his only constructive means of public 
service after the state was taken over by autocrats who preferred to de- 
stroy it rather than to reform it.??9 

But there is much more at issue in the De officiis than the ventilation 
of these familiar Ciceronian concerns. Cicero wants to take a definitive 
stand on the moral life in this work. Although he sometimes poses as an 
Academic skeptic in the De officiis, claiming that it would be presumptious 
to seek anything but probabilities in the sphere of ethics,?77 and although 
he claims only to be refining and extending an unfinished work by Pan- 
actius on duties,?’® he is actually doing neither of these things. Cicero 
posits and uses axiomatic ethical principles in the De officits without rais- 
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ing any questions about their epistemological status. And, despite his 
dependence on Panaetius, he injects a number of non-Stoic principles 
into the De officiis which have the effect of altering Stoic ethical philos- 
ophy dramatically. What emerges is a new Ciceronian amalgam in which 
Stoicism is a critical ingredient but in which it is subordinated to other 
philosophical insights, to traditional Roman values, and to Cic- 
ero's personal vision of politics. 

At the beginning of the De officiis Cicero observes that duties can be 
viewed in two ways. There is absolute or perfect duty (oficium perfectum), 
which pertains to the supreme good (finem bonorum) and there is inter- 
mediate duty (medium officium), which pertains to utility (usus vitae). The 
second type has the wider practical application, but he proposes to an- 
alyze both types and their interrelationships. He makes his point of de- 
parture Panaetius’ rule that moral choices involve three considerations: 
Is the act intrinsically right (honestum)? Is the act conducive to utility? 
How can one reconcile the honestum and the utile when they conflict? 
Panaetius, Cicero notes, did not finish his treatise on duties and left the 
third question unanswered. This omission needs to be rectified. There are 
also two other issues that need to be considered, which Panaetius did not 
even project: How does one choose between two acts which are both 
honeste? How does one choose between two acts that are both utile??? 
Cicero’s desire to deal with these two additional questions alerts the read- 
er at once that he has no intention of adhering strictly to the Stoic defi- 
nition of the good. The honestum of the De officus is not going to be a single 
and indivisible good but rather a category populated by a range of goods 
graded according to some as yet unspecified criterion of value. The utilia 
of the De officiis are susceptible of gradations and may, for this reason, 
appear to resemble the Stoic adzaphora. However, Cicero by no means 
defines the utilita as adiaphora and he does not treat them as morally neutral 
at all. 

Cicero's analysis of the honestum in Book 1 immediately clarifies what 
his alternatives or adjuncts to Stoicism are going to be. After making the 
Stoic point that man is distinguished from the animals by his possession 
of reason, which gives him the faculty of speech, the desire to seek the 
truth, a set of social responsibilities, and his moral sensibilities,?®° Cicero 
moves forthwith to the cardinal virtues. He does not define any of them 
in a fully Stoic fashion. Wisdom or prudence is not the leading virtue in 
the group. Furthermore, he defines wisdom as the quest for truth and 
sees its application lying in the avoidance of credulity and excessive con- 
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cern with topics that are obscure or useless.??! Rather than itself judging 
what is useful, wisdom is thus judged by its own utility. Justice is the 
paramount virtue, according to Cicero.??? Cicero joins to this Aristotelian 
preference a definition of justice that combines the traditional Platonic- 
Aristotelian suum cuique formula with values drawn from Roman law. 
Justice, he says, demands that men refrain from harming each other, 
unless one is trying to protect one's private rights. Justice moreover teach- 
es men how to use common things for the common good as well as private 
things for individual good. Cicero is aware of the fact that both Plato 
and the Stoics taught that there 1s no such thing as private property or 
social inequity in the natural order. None the less, in discussing the virtue 
of justice, he argues that the principles of property law currently in force 
in Rome are the ones to be observed. The ideal of equality should be 
followed in spirit, but in spirit only. One may sin against Justice, he adds, 
either by force or by fraud. Force suggests the lion and fraud suggests the 
fox. Both approaches are alien to the nature of man, says Cicero. But 
nothing suggests to him that his definition of justice is itself incompatible 
with the law of nature as he conceives it. In effect, the criteria that govern 
the duties pertaining to Justice are non-philosophical ones; they are 
Roman legal and social conventions and, above all, the duty of patriot- 
ism,??? an obligation which Cicero extends only to his own fellow citizens 
but which he does not widen to embrace the other members of the Stoic 
cosmopolis beyond the boundaries of the Roman state. 

Cicero's treatment of the other two cardinal virtues is somewhat more 
Stoic in coloration than his discussion of wisdom and justice. He says that 
the Stoics define fortitude correctly, but gives as the definition the force 
of character needed to act justly, which assimilates fortitude to justice 
rather than to wisdom. However, his actual analysis of fortitude shows 
clearly Stoic traits, particularly in the distinction he draws between in- 
ternal and external courage. Inner fortitude, according to Cicero, is a 
state of mind that counts the honestum as the only good and that entails 
equanimity and forebearance under all circumstances. This condition is 
characterized by freedom from the passions of pleasure, pain, fear, and 
desire. Both the active and the contemplative lives can be expressions of 
inner fortitude, although the contemplative life should not be chosen 
unless its practitioner can serve his fellow man better by thinking and 
writing than he could in the forum or if his health prevents him from 
public service. Cicero groups statesmanship and scholarship together 
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under the rubric of internal fortitude and contrasts them with external 
fortitude, which involves exactly the same kind of rationality, apatheia, 
and selflessness but which manifests itself in physical or military activi- 
ty.??* The fourth virtue, temperance, is also one that Cicero treats in a 
relatively Stoic manner. He defines temperance as consistency with 
nature and reason and states that it involves the complete suppression of 
the passions. The central term which he uses to define this virtue is de- 
corum. Decorum means truthfulness in action and its antithesis is error. 
Here Cicero follows the Stoics once again in identifying virtue and vice 
with correct and incorrect intellectual judgments. In this sense, he says, 
decorum governs all the virtues. He also applies the term decorum to the 
arts, both literary and musical, acknowledging the aesthetic value of 
moral decorum and vice versa, as Panaetius had done. Cicero completes 
his treatment of temperance by noting that this virtue is expressed by 
moderation in all things and that its function is to subject the instincts 
to reason.??? These themes are Aristotelian rather than Stoic strictly 
speaking, but they are themes that Panaetius had incorporated into his 
own ethics. 

Despite the fact that the definitions Cicero provides for the virtues are 
not always particularly Stoic, the principles he outlines for applying them 
in practice are almost totally Stoic. Indeed, the segment of the De officiis 
in which he deals with this topic can be read as a virtual translation of 
Panaetius’ rules of casuistry into Latin. In deciding how to apply ethical 
rules in practice, Cicero says, one has to take into account several things 
apart from one’s membership in the human race, with the general oblı- 
gations that this entails. One needs to consider one’s individual situation, 
one’s character, talents, status, age, and the circumstances in which one 
lives, as well as any personal commitments one may have made. Cicero 
cites the Stoic example of Hercules at the crossroads to illustrate the point 
that one has to make a deliberate choice concerning one’s vocation.?®® 
All other things being equal, Cicero states a preference, shared by the 
Stoics, for the vocation of agriculture. But he undermines the Stoic force 
of this preference by falling back on social prejudices of a sort that no 
Stoic would tolerate in distinguishing between professions that are vulgar 
(sordidi), including tax-collecting, wage-earning, craftsmanship, and 
manual labor, and professions that are suitable for a gentleman (liber- 
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ales).287 If social snobbery modifies the Stoicism of Cicero's casuistry, so 
does masculine bias. Conspicuous for its absence from his list of casuistic 
considerations is the variable of sex, in sharp contrast to Panaetius on the 
same subject. The Ciceronian implication is that virtue is a matter for 
men only. 

The final topic that Cicero treats in his discussion of the honestum is the 
adjudication of conflicts among the virtues and the duties flowing from 
them, a problem that would not exist for a Stoic, for whom all virtues 
are one and the same. Here, he returns to the idea of a hierarchical 
gradation of goods as a means of resolving the difficulty. Justice 1s the 
highest virtue, he repeats. It is closest to nature; it governs action and 
not just theory; and the duties stemming from it are the most exalted, 
above all the duty of patriotism. There is only one case in which he allows 
another value to supersede patriotism. This is when temperance prevents 
the wise man from doing shameful deeds even if the safety of his country 
is at stake. In general, however, he argues that justice provides the guide- 
lines in this area because it tends to counsel the choice of goods that 
benefit society as a whole most fully. 29? 

Cicero’s treatment of the honestum in Book 1 represents a stringent re- 
definition of this Stoic principle in the light of Aristotelian and Roman 
values. The gradation of the goods, the norm of moderation, the inclusion 
of instincts among the ethically relevant faculties of man, and the strong 
preference for justice as the virtue par excellence are redolent of Aristo- 
telianism. The elevation of legal and social conventions above nature, 
the limitation of the moral horizon to members of his own polity, class, 
and sex, and the exaltation of patriotism as the chief criterion of virtue 
bespeak Cicero’s adherence to the Roman tradition. The chief Stoic ele- 
ments which survive more or less intact are the idea of decorum with its 
dual moral and aesthetic aspects, the interiorizing of fortitude as the 
common motive for the active and the contemplative lives with a pref- 
erence for the active life, the idea that vice and virtue arise from intel- 
lectual judgments, and Panaetius’ casuistic methodology for applying 
ethical principles in practice. Despite Cicero’s retention of these Stoic 
teachings, however, he achieves a reformulation of the Stoic idea of the 
honestum so as to include a significant amount of social utility within it, 
a point that harks back to his treatment of ethics in his rhetorical works. 
The honestum, which he now sets out to compare and relate with the utile, 
has ceased decisively to be the Stoic summum bonum. 

The contrast between Cicero's utile and the Stoic category of the pref- 
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erables, which it appears to resemble on the surface, is even more striking. 
The utile is in no sense morally neutral for Cicero. Indeed, he states that 
things which are utile help man to withstand the vicissitudes of fortune, 74° 
a function traditionally assigned by the Stoics to the honestum alone. Cic- 
ero’s honestum has at least some initial connection with the Stoic notion 
of the good, but his utilza merely stand for practical advantages, which 
he treats in Book 2 of the De officiis as ends in themselves, ends, moreover, 
to which the honestum serves as a means. Things that are utile, he says, are 
valuable because they enable one to manipulate others in one’s own in- 
terest. The possession of virtue, particularly the virtue of justice, inspires 
confidence and respect, thus allowing one to bend others to one’s will 
more easily. Since virtue is useful, it is important to make it visible to 
others. Cicero therefore provides rules enabling virtuous persons to pub- 
licize their reputations. 290 At the end of Book 2 Cicero poses the question 
of how to choose between two useful courses of action, a discussion that 
parallels his consideration of the choice between honesta at the end of the 
first book. The rule he proposes is that of expediency, a norm that has 
been at work throughout his analysis of the utile in Book 2. Cicero's utilia 
are Clearly not Stoic adiaphora; nor are they evaluated, as are middle Stoic 
preferables, in the light of their relative conformity to reason or their 
relative capacity to conduce to the honestum. What is perhaps most strik- 
ing about Cicero's argument in the second book of the De officiis is his use 
of a strategy which he also discusses in his rhetorical works, that of 
making the good seem attractive by presenting it under the guise of the 
useful, in order to make it appealing to an audience that can be counted 
on to respond out of self-interest. 

In Book 3 Cicero turns the tables on his audience by attempting to 
show that there is no real conflict between the honestum and the utile, from 
another direction. In the second book, he argues that virtue 1s expedient; 
here he argues that immorality is inexpedient. In adopting this position 
he aligns himself with Panaetius, who asserted, Cicero notes, that there 
can be no real conflict between these values. But, in so doing, Cicero also 
expressly dissociates himself from Panaetius’ definitions of the honestum 
and the utile. Panaetius was a Stoic, he points out, who therefore thought 
that the honestum constituted the only good, and that anything appearing 
to be good that conflicted with it was morally indifferent. Panaetius also 
thought that morally indifferent things had no ethical status to speak of; 
however useful they might be, they could not really be compared in any 
meaningful sense with the one and only summum bonum. For Panaetius, 
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consequently, the problem of reconciling the honestum and the utile was 
a false one. Cicero even hypothesizes that Panaetius probably planned 
to treat this issue in the unwritten third section of his book on duties in 
order to expose its very falsity. But Cicero himself rejects the Stoic defi- 
nition of the Aonestum and the utile. For the Stoics, he observes, only a tiny 
handful of sages are capable of attaining the honestum as that school de- 
fines the term. Everyone else has to be content with the media officia, which 
represent perfect virtue for most people since they are the highest goods 
that the majority are capable of attaining. Even recognized sages, such 
as Cato and Laelius, cannot measure up to the Stoic ideal of virtue. Thus, 
Cicero says, the honestum which he proposes to reconcile with the utile in 
Book 3 is the type of virtue represented by the media officia. In the first 
book he had defined the media officia as the duties pertaining to the utile. 
Now, however, he effects a significant reformulation of this conception 
by defining the honestum as the goal served by the media officia. Thus, he 
assimilates the honestum to the utile by redefining his terms. While he fol- 
lows Panaetius’ principle that the honestum and the utile cannot conflict, 
his substitution of different meanings for the terms enables him to develop 
a different rationale for why they cannot conflict. For Cicero the honestum 
as he sees it in the De officiis is the common good and the utile is individual 
interest. The reason why they cannot conflict is that man is part of a 
larger social and moral whole, which makes radical individualism un- 
acceptable as a basis for ethical action.??! 

Although Cicero has drastically altered the meaning of the Stoic ter- 
minology he uses in the De officiis, he adopts the rule laid down by the 
Stoics in resolving the apparent conflict between the honestum and the 
utile. The rule is that the honestum is always to be preferred to the utile, 
because the honestum, or the common good, is more in accordance with 
nature and reason than is private expediency. He illustrates this point in 
good Stoic fashion with the example of Hercules, toiling and suffering for 
the sake of others.??? Even in cases where an exception can be made to 
the general rule, the spirit of the rule, that is, social utility, 1s the criterion 
to be invoked for departing from it.2°? Cicero notes in this connection 
that men have moral obligations transcending what the civil law requires. 
In this context, as in the De legibus, he uses the term law of nations (zus 
gentium) and roots it in the moral fellowship binding all men together. He 
observes that this higher law is not identical with the civil law, although 
it ought to be.??* Still, social utility, for the Romans or for some Romans, 
is what Cicero means even by this term in the De officiis. 
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Cicero’s stress on the norm of social utility is evident from his analysis 
of how the honestum and the utile are compatible in the case of the cardinal 
virtues.??? [n discussing these virtues he touches only lightly on the virtue 
of temperance, which he dismisses rather abruptly with the remark that 
sensual pleasure is per se inconsistent with virtue. Sensual pleasure may 
give spice to life, at most, but it is in no sense expedient. In this case the 
honestum triumphs on the grounds that the utile is not utile after all.?°® 
Cicero does not deal at all with the virtue of wisdom in this connection, 
but passes on to justice and fortitude. He handles fortitude here, as he 
had earlier in the work, as a virtue ordered to justice. Its main function 
is to enable the individual to subordinate private interest to the needs of 
society. Fortitude, moreover, is not incompatible with private interest in 
that it yields reputation. It may also entail suffering; but, as Cicero notes, 
agreeing here with the Stoics, pain is not an evil.??? His primary attention 
in this section of the book is focused on the virtue of justice. He agrees 
that the common good has higher claims than does private interest, but 
he is actually far more concerned with exploring the harmony that may 
obtain between these values. In his very definition of justice he includes 
the conception of private rights, which he does not think need to be 
sacrificed so long as they do not interfere with the rights of others, the 
public good, or good faith. The conclusion that Cicero reaches is that a 
sound public order maintains and protects private rights while a sound 
moral order eliminates conflicts between the individual and the group. 

Cicero's argument in the De officiis, for all its dependence on Stoicism, 
ends by substantially reversing the direction of Panaetius’ ethics. Cicero 
categorically rejects the concept of the adiaphora. He also redefines the 
honestum as a species of the utile. This being the case, he is forced to reject 
the Stoic norm of inner intentionality ordered to the summum bonum as the 
criterion of the ethical value of moral choices. By Stoic standards, the 
desire for the good cannot be virtuous if it is conditioned by any other 
end. What Cicero does is to posit the intermediate goods or preferables 
as ends in themselves, making social utility the highest of these values. 
This procedure entails a major de-Stoicization of Cicero’s ethics in the 
De officiis, even in comparison with the modifications of Stoic doctrine 
that he achieves in his other ethical works. He retains the values of Stoic 
apatheia and autarchy and the casuistical method of Panaetius, but he 
alters profoundly the nature and relationship of the honestum and the utile 
as the Stoics had conceived of them. In one sense the absence of a real 
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conflict between these values is a function of the fact that Cicero regards 
them both as forms of the utile, both as an ethical principle and as a 
rhetorical strategy. In another sense the harmony between public and 
private interests which Cicero envisions appears to be predicated on a 
political and ethical ideal according to which the individual and society 
are equally bound to the protection of each other's rights. Such an ar- 
rangement could obtain only in a good society where all men were good, 
a utopia in which Cicero's honestum and utile would truly be reciprocal if 
not identical. In the end, Cicero's reformulation of Stoic ethics and his 
effort to bring the Stoic summum et unicum bonum down to earth 1s tied to 
a political and ethical ideal that, in its own way, is every bit as unat- 
tainable as the Stoic ideal that he seeks to Romanize, naturalize, and 
correct. 


VIII. ConcLusıon 


Our analysis of Cicero’s philosophical thought has shown considerable 
variation in his attitude toward Stoicism in the major areas of philosophy 
which he treats. In rhetoric, he is extremely critical of the Stoics. In legal 
and political theory, he is warmly favorable to their natural law doctrine, 
which he appropriates and develops creatively. In epistemology, he com- 
municates a substantial amount of Stoicism although without taking a 
particularly decisive point of view toward it. In theology he uses the Stoa 
to symbolize the philosophical approach to religion, which he attacks 
vigorously, singling out a few Stoic doctrines for praise but only because 
they correspond with principles he supports for other reasons. In ethics 
he embraces several major Stoic doctrines enthusiastically and works out 
his own views in initially Stoic terms. But the main thrust of his ethical 
thought is to criticize and redefine Stoicism in the light of alternative 
ethical values. The dialogue form and the rhetorical techniques which 
Cicero uses in his philosophical works give him repeated opportunities 
to set forth the Stoic doctrines that he treats in all these areas in a number 
of ways, overt and covert, positive and negative, accurate and garbled, 
for whatever purposes he has in mind. Later readers of Cicero could thus 
learn a tremendous amount about Stoicism from him in one way or an- 
other. Since this is the case, it will be useful to recall the major Stoic 
teachings that Cicero made available to the Latin-speaking world, ac- 
cording to their traditional philosophical subdivisions. 

In the sphere of physics, the principal points that emerge are those 
dealing with the nature of God, the nature of man, and their interrela- 
tions. Cicero does refer to a number of other Stoic doctrines pertaining 
to physics in general. On several occasions he adverts to the Stoics’ cy- 
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clical cosmology with its recurrent conflagrations, the vis caloris as the 
creative, sustaining, vital force in nature, the idea of tonos, or vinculum in 
his terms, which binds all parts of the universe together and which can 
be illustrated by the nourishment of the stars by exhalations from the 
earth. He also mentions the doctrine that everything which acts is a body, 
although he is not particularly interested in its implications and he pays 
no attention to the Stoic incorporeals. 

The main topic in physics on which Cicero focuses is the nature of 
God. He refers repeatedly to the Stoic conception of God as a material 
being, composed of aether or fire, immanent in the world, identical with 
fate, causation, necessity, and providence. On one level he is interested 
in the idea of God as reason, the logos ruling the universe, with which 
the human Jogos, also material, is consubstantial. This principle explains 
for Cicero, as for the Stoics, the distinction between men and the sub- 
human world and is seen as the bond which unites all men with each 
other and with God. Cicero uses this constellation of ideas as the basis 
for his theory of natural law, applying it to the concept of the ideal 
statesman and to the legal norms that ought to govern institutional life, 
whether in a specific polity or in the wider cosmopolis. On another level, 
the Stoic doctrine of God is important for Cicero from the standpoint of 
theodicy and religion. He restates, both positively and negatively, the 
Stoic idea of God as directly involved in human affairs, manifesting his 
benevolence symbolically through the many gods of the pantheon, gen- 
erally through the natural order, and on specific occasions through the 
signs interpreted by divination. On still another level, Cicero is interested 
in the Stoic identification of God with fate because of the association of 
this idea with the problem of free will and determinism. He recapitulates 
Chrysippus’ position on this issue clearly and fully, and cites Chrysippus’ 
metaphor of the rolling cylinder to illustrate it. There is only one aspect 
of the nature of man which Cicero takes up that he does not relate in 
some way to the nature of God. This is the theory of human development 
put forth by the Stoa, which he criticizes heavily, whereby the instinctual 
life of the child is superseded utterly as man moves into rational adult- 
hood. However, this doctrine, like the other points of Stoic physics which 
he discusses, is of interest to Cicero primarily because of its ethical im- 
plications. 

Cicero provides an even more extensive conspectus of Stoic ethical 
teachings, partly because of his own intense concern with this subject and 
partly because he deals with ethical issues in some way or other in every 
segment of his philosophical oeuvre. For the sake of convenience, the Stoic 
ethical doctrines in Cicero may be grouped into two categories, those 
which Cicero supports consistently and those which he criticizes, modi- 
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fies, or takes differing stands on in different works. In the first category 
the most notable doctrines are the theory of the passions, the origin of 
the vices and virtues, the idea of apatheia and autarchy, the principle of 
decorum, the theory of the active and contemplative life, and the casu- 
istical method. Cicero consistently reports the Stoic view of the four pas- 
sions fully and accurately, and gives it his support. He invariably depicts 
the vices as aroused by the passions and sees the vices along with the 
virtues as arising from intellectual judgments. Although he rejects the 
exclusively rational definition of human nature proposed by the ancient 
Stoa in favor of a more middle Stoic position that includes irrational 
faculties within the soul, he is consistent in imposing an exclusively ra- 
tional norm for ethical choices. Cicero is strongly attracted by the doc- 
trine of apatheia and autarchy and supports it so vigorously that he tends 
to ignore the associated doctrine of eupatheia in his desire to stress the need 
to suppress the passions completely as the only way of attaining moral 
liberty and consolation. He absorbs the Panaetian principle of decorum 
in both its ethical and its aesthetic dimensions, although it can scarcely 
be said that his own literary theory corresponds with the Stoics’. Cicero 
is the chief Latin source for Panaetius’ system of casuistry, which he re- 
capitulates quite faithfully, although he omits the variable of sex as a 
consideration in applying ethical rules to concrete cases. Indeed, sexual 
equality is an aspect of Stoic ethics that Cicero ignores completely. He 
is also the first Latin source for the Stoic conception of vocational choice 
as rooted in public-spirited morality, whatever its form of expression, 
making both the active and the contemplative lives valid moral choices. 

In other areas of ethics, Cicero sometimes advocates Stoic positions in 
one place and attacks or alters them elsewhere, occasionally modifying 
them quite dramatically. The most important single example is the Stoic 
doctrine of the good and the adiaphora, which he frequently restates ac- 
curately under the labels of honestum and utile but which he eventually 
discards, using the same terms to signify an entirely different set of moral 
categories, introducing gradations into the Stoic summum bonum, reducing 
the good to the useful, and rejecting the idea that the preferables are 
morally neutral. Similarly, although he often adverts to the Stoic doctrine 
that all virtues and vices are equal and that their equality consists in 
their common expression of an inner virtuous or vicious intention, he 
ultimately departs from this notion in working out his own ethical posi- 
tion. Cicero’s definitions of the four cardinal virtues are sometimes Stoic 
and sometimes not. Thus, while he repeatedly agrees that virtue is suf- 
ficient for happiness, he usually means something different from the 
Stoics by this statement. While he reports the Stoic paradoxes concerning 
the sage, he also alters the conception of the moral excellence that the 
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sage possesses, attaching his own version of ethical perfection to the tra- 
ditional Stoic exemplars of the sage, such as Cato, Scipio, Cincinnatus, 
and Hercules. Similarly, he sometimes supports the ideal Stoic concep- 
tion of friendship but he tends to devote more attention to revising this 
theory in the light of traditional Roman attitudes than he does to de- 
fending it. 

The Stoic position on logic, epistemology, and related subjects is repre- 
sented somewhat less heavily in Cicero’s works than either physics or 
ethics. There are, still, a number of passages in which he transmits ma- 
terial in this field which cannot be found so fully in other Latin authors. 
His Academica provides a good statement of the Stoic theory of cognition 
with its three stages of sensation, conceptualization, and the formation 
of kataleptic presentations. He adds to this the Stoics’ emphasis on the 
will in intellectual judgments and acknowledges the fact that they located 
the criterion of truth in both sensation and intellectual judgment. The 
main point that Cicero omits in this connection is the role of the pneuma 
in sensation, flowing from both the sense organ and the sensed object, 
along with the idea that the hegemonikon controls both sensation and in- 
tellection. He relates Zeno’s metaphor of the open palm, the semi-closed 
fist, and the clenched fist to illustrate the three stages in the cognitive 
process, although he interprets the same metaphor incorrectly in speci- 
fying his own preference for rhetoric over dialectic. 

Cicero is extremely hostile to Stoic rhetoric, whose deficiencies he sees 
as a function of the Stoics’ very eminence as dialecticians. In his repeated 
explanations of why he thinks that the Stoics fail to communicate effec- 
tively he presents a clear if tendentious outline of their preference for the 
plain style, the verba antiqua, a minimum of coloristic decoration, and the 
exclusive appeal to the intellect of the audience. Intellectualism at the 
expense of persuasiveness is also the charge that Cicero levels against 
Stoic dialectic. He depicts the Stoics as acute and relentless debaters but 
as liable to degenerate into abstruse technical jargon, logical hairsplit- 
ting, and irritating word games. Cicero is familiar with the Stoic syllo- 
gisms although he seems to have a rather shaky grasp of the essential 
character of Stoic logic in general. In the De natura deorum he has Cotta 
make a logical leap from a Stoic syllogistic proof to an ontological con- 
clusion, while in the Academica he has Catulus assert that logic establishes 
nothing about the external world, a Stoic logical principle which, how- 
ever, this speaker uses against Stoicism. Cicero shows little awareness of 
the fact that the Stoics treated logic as a purely formal art, under the 
rubric of the lekta. None the less, his Topica is a major Latin source for 
four of the five Stoic syllogisms, even though he does not identify them 
as Stoic in the passage in question. 
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If Cicero’s ability to communicate Stoic philosophy is conditioned by 
his omissions, his modifications of some of the doctrines at isssue, and the 
shifting positions that he or the interlocutors in his dialogues take on 
many of them, there is also another major circumstance that had a de- 
cisive effect on his role as a transmitter of Stoicism. Not all of Cicero’s 
philosophical works enjoyed the same level of popularity in later anti- 
quity and in the early Middle Ages. Their availability to post-classical 
readers thus varied widely.??? In the first century after his death, Cicero 
had his supporters and detractors, both on stylistic and political grounds. 
It was thanks to Quintilian that his place was established as the greatest 
master of Latin oratory. Thenceforth, both his oratorical theory and his 
speeches became a standard part of the school tradition, a place of honor 
which they retained throughout the Middle Ages and beyond. On the 
other hand, Cicero's philosophical works, except for the Hortensius,?°° 
won few readers and exercised minimal influence in the first two hundred 
years after his death. It is during that period that many of his philo- 
sophical works appear to have degenerated into the fragmentary state in 
which they still exist to this day. 

The revival of interest in Cicero's philosophical works coincided with 
the age of the western apologists and Church Fathers. It was primarily 
Lactantius, Augustine, Ambrose, and Jerome who were responsible for 
putting these works back into circulation and for preserving the frag- 
ments of those that had suffered from the neglect of late classical readers. 
In most cases the first extant manuscripts of Cicero’s philosophical writ- 
ings date from the Carolingian era. This is true for his three theological 
dialogues, which were probably brought together into one corpus in the 
ninth century and joined to the Topica, the Paradoxa Stoicorum, the sur- 
viving books of the De legibus, the T?maeus translation, and Book 2 of the 
Academica in the same period. After that time, these texts were passed 
down together in the manuscript tradition.?"" The most dramatic ex- 


298 The best recent study of Cicero's reputation in antiquity is Will Richter, “Das 
Cicerobild der rómischen Kaiserzeit," in Cicero, ed. Radke, pp. 161 97. See also M. L. 
Clarke “ ‘Non Hominis Nomen, sed Eloquentiae’,” in Cicero, ed. Dorey, pp. 81 85; John 
Ferguson, “Some Ancient Judgments of Cicero,” Studies in Cicero, pp. 11 33; John C. 
Rolfe, Cicero and His Influence (New York, 1928), pp. 110-19; Ettore Paratore, ‘Cicerone 
attraverso i secolo," in Marco Tullio Cicerone, pp. 237-44. T. Zielinski, Cicero im Wandel der 
Jahrhunderte, 4th ed. (Leipzig, 1929), pp. 10-130, is very general and has been superseded 
by the more recent studies. 

799 Ruch, L Hortensius de Cicéron, pp. 37-57. 

300 On Cicero's theological works see T. J. Hunt, “The Medieval Tradition of Cicero's 
Theological Works," Pegasus, University of Exeter Classical Society Magazine, 5 (Feb- 
ruary 1966), 52-57; also Harris, “Cicero as an Academic," Univ. of Auckland Bulletin, 58, 
Classics ser. 2 (1961), 4; Ilona Opelt, “Ciceros Schrift De natura deorum bei den latein- 
ischen Kirchenvatern,” Antike und Abendland, 12 (1966), 141-55; Bruwaene, intro. to his 


CICERO 157 


ample of a patristic salvage operation on Cicero is the case of the De 
republica.°°' The only known manuscript of this work, an incomplete 
fourth-century palimpsest, was discovered only in 1819. Apart from this 
unique exemplar our knowledge of the first five books of the De republica 
is based on the fragments preserved by Lactantius, Augustine, and Am- 
brose, although there is a separate and extensive tradition of manuscripts 
and commentaries on Book 6 dating from late antiquity. Some of Cicero’s 
ethical works, such as the short and relatively non-controversial De se- 
nectule, were read to some extent in later antiquity, cited by authors and 
noted by scholiasts, as well as enjoying a vogue with the Latin Fathers; 
there are many manuscript versions in the Middle Ages.??? But Cicero's 
most popular and influential work in the Middle Ages, the De officiis, 
received no attention until it was resuscitated by Lactantius and above 
all by Ambrose.?9?? 

The general lack of enthusiasm which late classical readers felt for 
Cicero's philosophical works, apart from his rhetorical theory, can be 
explained ultimately as a consequence of Cicero's own miscalculations as 
an author. Despite his own opinions on the subject, Roman readers ev- 
idently felt no need or desire to study Greek philosophy in Latin trans- 
lation, particularly not in a form wedded to Cicero's political attitudes. 
The Christian apologists and Church Fathers, on the other hand, found 
in Cicero's dialogues and treatises a convenient shortcut to Greek phi- 


ed. of De nat. deor., 1, 34; Arthur Stanley Pease, intro. to his ed. of De div., University of 
Illinois Studies in Language and Literature, 6:2 (Urbana, 1920), pp. 29-32. On the Aca- 
demica see Charles B. Schmitt, Cicero Scepticus: A Study of the Influence of the Academica in the 
Renaissance, International Archives of the History of Ideas, 52 (The Hague, 1972), pp. 
2-42. On the De legibus see Georges de Plinval, “Autour du De legibus," REL, 47 (1969), 
294-309; intro. to his ed. of De leg., pp. Ixvii-lxix; Peter Lebrecht Schmidt, Die Überlieferung 
von Ciceros Schrift “De legibus" im Mittelalter und Renaissance (München, 1974). On the 
Paradoxa Stoicorum sce Molager, intro. to his ed. of Par. Sto., pp. 80-81. 

301 See the excellent study by Eberhard Heck, Die Bezeugnung von Ciceros Schrift De re 
publica (Hildesheim, 1966), with its useful review of the literature on this issue prior to 
1966, pp. 8-10; Boyancé, Etude sur l'humanisme cicéronien, pp. 180-87; Schmidt, “Cicero ‘De 
re publica'," Aufstieg und Niedergang der römischen Welt, 1, part 4, 276-79; Konrat Zeigler, 
trans. and intro., M. T. Cicero, Staatstheoretische Schriften (Berlin, 1974), pp. 31-33. On 
the history of Book 6 sec Pierre Courcelle, “La postérité chrétienne du Songe de Scipion," 
REL, 36 (1958), 205-34; Paul Lehmann, “Nachrichten und Gerüchte von der Uberliefer- 
ung der libri sex Ciceronis ‘De re publica," Studi ttaliani di filologia classica, 26-27 (1956), 
202-15. 

307 Wale: intro. to his ed. of De sen., pp. 100-13; “L’Influence du Cato maior," 
Mélanges de philologie, de littérature et d'histoire anciennes offerts à Alfred Ernout (Paris, 1940), 

. 383-88. 

PP s N . E. Nelson, ‘‘Cicero’s De Officiis in Christian Thought: 300-1300,” Essays and 
Studies in English and Comparative Literature, University of Michigan Publications, Language 
and Literature, 10 (Ann Arbor, 1933), pp. 59, 64-79; Fedeli, "Il “De officiis’ di Cicerone,” 
Aufstieg und Niedergang der römischen Welt, 1, part 4, 376-86, 421-22; Testard, intro. to his 
ed. of De off., 1, 67-70. 
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losophy and a rich source of information on pagan theology and religious 
practices. Both in his substance and in his style Cicero provided them 
with numerous arguments and models which they used extensively in 
their own works of polemical and constructive theology. They mined his 
philosophical works heavily, particularly those dedicated to theology and 
ethics. It is largely thanks to the apologists and Church Fathers that 
Cicero’s philosophical works were preserved. It is also thanks to them 
that he became the most widely read and the most influential ancient 
Latin prose author during the Middle Ages, whose prominence as a 
school rhetorician only served to enhance his authority in other fields. 
Cicero’s own misconception of the impact that he was likely to exert on 
his contemporaries, which inspired him to expound, to debate, and to 
reformulate Greek philosophy in the Latin tongue, thus became the basis 
for his later fame among Christian readers and insured for him the place 
he came to hold in the Middle Ages as the most important single trans- 
mitter of Stoicism after the Stoics themselves. 


CHAPTER THREE 
THE SATIRISTS 


The Roman satirists have attracted a good deal of attention on the 
part of commentators seeking to trace the influence of Greek philosophy 
in Latin literature. At the same time, scholars primarily concerned with 
illuminating the essential nature of Roman satire have often stressed the 
importance of its philosophical content. Whether crudely or subtly, con- 
sistently or inconsistently, the satirists, they point out, sought to enforce 
an ethical viewpoint. This didactic intention, it has been observed, re- 
flects the satirists’ application of the Cynic-Stoic diatribe to poetry and 
likewise inspired its authors to draw heavily on the substance of Stoic 
ethics in their critiques of individual foibles and social corruption.! Some 
scholars hold that Lucilius (ca. 180-ca. 103/o1 B.c.), the first of the 
Roman satirists, was also the first to have transmuted Stoic philosophy 
into Latin satiric form. The basis for this view appears to be the fact that 
Lucilius was acquainted with Scipio and other members of his circle and 
was a member of it at the same time as Panaetius.? From this coincidence, 
it has been argued that Lucilius was able to absorb a number of Stoic 
ideas, ranging from the entire philosophy? to Panaetius’ teachings in 
general? to social and political theory? to the doctrine of humanitas? to 
the definition of virtue as the summum bonum’ to the theory of grammar, 


! The first major statement of this position as applied to the satirists in general is 
Clarence W. Mendell, “Satire as Popular Philosophy," CP, 15 (1920), 138-57. Mendell’s 
thesis is repeated with greater or lesser emphasis by J. Wight Duff, Reman Satire: Its Outlook 
on Soctal Life, Sather Classical Lectures, 12 (Berkeley, 1936), pp. 9, 78-83, 117-18; Moses 
Hadas, A History of Latin Literature (New York, 1952), p. 52; and very strongly by the 
more recent scholars Werner Krenkel, “Römische Satire und römische Gesellschaft,” 
Wissenschaftliche Zeitschrift der Universität Rostock, gesellschafts- und sprachwissenschaftliche 
Reihe, 75:4-5 (1966), 471-77; Charles Witke, Latin Satire: The Structure of Persuasion (Lei- 
den, 1970), pp. 2-3, 5-7. | | 

2 For the biography of Lucilius see the intro. to Gaius Lucilius, Fragments, in Remains 
of Old Latin, ed. and trans. E. H. Warmington, Loeb (Cambridge, Mass., 1961), 3, vii- 
XX. 

% Arnold, Roman Stoicism, p. 383. 

+ Brown, Scipiontc Circle, p. 83. 

5 George Converse Fiske, Lucilius and Horace: A Study in the Classical Theory of Imitation, 
University of Wisconsin Studies in Language and Literature, 7 (Madison, 1920), pp. 
68-75. 

° Ibid., pp. 28, 52-53, 66. 

7 George Converse Fiske, “Lucilius, the Ars Poetica of Horace, and Persius," HSCP, 24 


(1913), 14. 
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rhetoric, and literary style.? However, the fragments of Lucilius which 
have come down to us are so scanty that the attribution of Stoic stylistic 
and ethical ideas to him would appear to be a hazardous venture at best. 
The only fragment preserved in which Lucilius makes any express ref- 
erence to Stoicism is one in which, according to the scholiast Porphyrio, 
he satirizes the ancient Stoic conception of the sage, rejecting the claim 
that the sage alone possesses all things and that he alone is handsome, 
wealthy, free, and royal.? This one fragment does not provide adequate 
grounds for regarding Lucilius as the founder of Roman satire more Sto- 
icorum. Our analysis will therefore begin not with Lucilius, but with Hor- 
ace. 


I. Horace 


The son of a simple freedman, Horace (65-8 B.c.) was brought from 
his native Venusia to Rome by his father, who provided him with the 
best schooling available there and who later sent him to Athens to com- 
plete his education. Horace’s studies in Greek philosophy and literature 
were interrupted in 44 B.c. when he left Athens in the retinue of Brutus, 
sharing his defeat at the second battle of Philippi. Shortly thereafter, he 
returned to Rome, where he was pardoned by the victorious Antony and 
Octavius and where he sought to recoup the losses which his inheritance 
had suffered thanks to his participation in the recently crushed rebellion 
by acquiring a post in the civil bureaucracy. 

At the same time that he was taking up his official duties, Horace 
started to publish his first works of poetry, beginning his literary career 
with satires. His early poems caught the attention of well-established 
authors such as Vergil, through whose good offices Horace was intro- 
duced to Maecenas and became one of his protégés. This connection soon 
provided Horace with the leisure and independence which enabled him 
to devote his full attention to poetry; two years after the publication of 
his first book of Satires, Maecenas presented him with a Sabine farm. For 
the rest of his life, Horace enjoyed a position of financial security, pres- 
tigious associations, artistic freedom, and literary acclaim, numbered 
along with Vergil as one of the poet laureates of the Augustan age. 

Horace's education gave him ample opportunity to familiarize himself 
with Greek culture. One of his avowed aims, it is generally conceded, 
was to extend the range of Greek models upon which Roman literature 


? Duff, Roman Satire, pp. 43-48, 51; Fiske, Lucilius and Horace, pp. 107-18; Hadas, Hist. 
of Latin Lit., p. 56; Smiley, Latinitas and Hellenismos, p. 217. 

? Lucilius, frag. 1189-1190, ed. Warmington, 3, 388. This point is also noted by Duff, 
Roman Satire, p. 52. 
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might draw, accomplishing for several forms of Greek lyric a process of 
Latinization analogous to that performed by his contemporaries Vergil 
and Cicero for epic and bucolic poetry and for prose.!? Far more con- 
troversial is the question of Horace’s relationship to Greek philosophy.’ 
In their efforts to resolve this issue, Horace scholars have produced four 
distinctly different Horaces: Horace the Stoic, Horace the Epicurean, 
Horace the eclectic, and Horace the man lacking any sustained interest 
in philosophy. The claims of these divergent schools of thought will have 
to be examined as part of the task of assessing the place of Stoicism in 
Horace’s work. 

While few of the critics who view Horace as a Stoic go so far as to say 
that Stoicism was a religion for him, a creed through which he hoped to 
regenerate the society of his day,'? the proponents of the Stoic interpre- 
tation are united in treating his thought in a developmental or evolu- 
tionary manner. According to the dominant position taken by this school, 
Horace's outlook in his Satires (35-30 B.C.) is Epicurean. But, over the 
next decade, in the course of writing his Epodes (ca. 29 B.c.) and the first 
three books of his Odes (ca. 23 B.c.), Horace underwent a gradual con- 
version brought on by advancing age, ill health, and the place of honor 
he had come to enjoy in the eyes of the literary and political establish- 
ment, which inspired him to abandon the frivolities of his youth in favor 
of a more mature religious, patriotic, and philosophical attitude toward 
life. While never abandoning Epicureanism altogether and while con- 
tinuing to draw on a variety of philosophical schools throughout his life, 
Horace none the less, according to this view, shows an increasing attach- 
ment to Stoicism in his later works. The conversion, announced in the 
first book of his Epistles (ca. 20 B.c.), becomes a progressively deeper 
commitment in his Carmen saeculare (17 B.c.), the second book of Epistles 
(ca. 14 B.C.) and his fourth book of Odes (ca. 13 B.c.). A few commentators 
find evidence of the conversion as early as the first book of Satires!? and 


10 This point has been generally accepted by Horace scholars. For excellent recent 
analyses see Eduard Fraenkel, Horace (Oxford, 1959), p. 47 and passim; R. G. M. Nisbet 
and Margaret Hubbard, A Commentary on Horace: Odes, Book I (Oxford, 1970), p. xii; 
Gordon Williams, Tradition and Originality in Roman Poetry (Oxford, 1968), passim and 
more briefly in Horace, Greece & Rome: New Surveys in the Classics, 6 (Oxford, 1972); 
useful but to a lesser extent is Cornelia C. Coulter, “Aeolian Strains on the Roman Lyre,” 
C, 31 (1935-36), 175-82. | We? 

!! An effort to catalogue Horace’s philosophical ideas was made by Oscar Edward 
Nybakken, An Analytical Study of Horace’s Ideas, Iowa Studies in Classical Philology, 5 
(Scottsdale, Pa., 1937), but the work is superficial and of marginal utility. 

12 Archibald Y. Campbell, Horace: A New Interpretation (London, 1924), p. 234; Tenney 
Frank, Catullus and Horace: Two Poets in Their Environment (New York, 1928), pp. 182-83. 

13 Campbell, Horace, p. 164; Ulrich Knoche, Roman Satire, trans. Edwin S. Ramage 
(Bloomington, 1975), p. 86 dates the transition to Book 2 of the Satires. 
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one sees the shift in Horace’s attitude as symptomatic of a larger wa- 
tershed in Greek and Latin satire as a whole.'* But the conversion thesis, 
with or without these refinements, has been defended repeatedly since 
the late nineteenth century.'® 

The interpretation just described depends to a significant degree on 
two analytic techniques which may well be questioned as applied to Hor- 
ace. The first is the extrapolation of Stoic ideas from their contexts in 
Horace’s works. This approach leads to the conclusion that Horace is 
displaying a Stoicizing attitude in many poems where he may actually 
be treating the idea in question in an ironic, critical, or incidental man- 
ner. It also leads adherents of this position to attribute to Stoicism notions 
on which the Stoa held no monopoly and which Horace may in fact be 
defending with non-Stoic arguments.!5 The second methodological blind 
spot of the pro-Stoic school is one already noted, its insistence on studying 
the poems of Horace in chronological order so as to chart his presumed 
conversion from Epicureanism to Stoicism. This approach entails the 
reading of Horace's works as a source for his autobiography. The auto- 
biographical information which emerges from such a reading is then used 
as an interpretive guide to the philosophical content of the poems. Apart 
from the obviously tautological character of this method, it can also be 
faulted for failing to take sufficient account of the fact that there may be 
a difference between poetic truth and historical truth, between the exi- 
gencies of a work of imagination, the statement of a credo, and a factual 
account.!? As will be seen from the analysis of the Horatian texts below, 
once the matter to be analyzed is confined to those ideas that are unique 
to the Stoa and once they are read in the poetic contexts in which Horace 


'^ Campbell, Horace, pp. 121-22. 

15 A useful survey of adherants to this position prior to 1930, among whom he numbers 
himself, is provided by A. Rabe, "Das Verhältnis des Horaz zur Philosophie," Archiv für 
Geschichte der Philosophie und Soziologie, 39 (1930), 77-91. Among the more influential pro- 
ponents of the conversion theory in the first third of the twentieth century are Campbell, 
Horace, pp. 99, 121-22; Edmond Courbaud, Horace: Sa vie et sa pensée à l'époque des éptires. 
Etude sur le premier livre (Paris, 1914), pp. 35-196; Duff, Roman Satire, pp. 75, 77-83, 117; 
Fiske, Lucilius and Horace, pp. 68, 75, 219-475; Richard Heinze, Q, Horatius Flaccus, 
Briefe, ed. Adolf Kiessling and Richard Heinze, 6th ed. (Berlin, 1959), pp. 369-71; Paul 
Kohler, Epikur und Stoa bei Horaz (Greifswald, 1911), pp. 15-22, 54-67. More recent 
scholars who have seconded this view include Karl Hans Abel, “Horaz auf der Suche 
nach dem wahren Selbst," Antzke und Abendland, 15 (1969), 34-46; Knoche, Roman Satire, 
pp. 82-94; Walter Wili, Horaz und die Augusteische Kultur, and ed. (Basel, 1965), 
PP. 105-07, 109, 123-24, 205, 285, 292-97, 303, 313; Witke, Latin Satire, p. 8. 

16 An extremely exaggerated recent example of this tendency can be found in Chester 
G. Starr, “Horace and Augustus," AJP, go (1969), 58-64, in connection with Horace's 
use of the terms Iber and libertas. 

17 This issue both in general and in specific application to Horace has been ably 
treated by Williams, Tradition and Originality, pp. 1-29, 443-59, 561-77; Horace, pp. 1-5. 
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placed them, the incidence of Stoic as compared with non-Stoic ideas in 
Horace’s oeuvre bears no significant relationship to chronology. Thus, the 
claim of a developing attachment to Stoicism on Horace’s part as put 
forth by the pro-Stoic school seems ripe for revision or rejection. At the 
same time, this school has made a permanent contribution to the dis- 
cussion by focusing attention on many of the Stoic ideas or topoi that need 
to be investigated and by encouraging the reader to examine the entire 
body of Horace’s works for evidences of Stoicism, a procedure that will 
be followed here even though it involves the consideration of some Hor- 
atian works in this chapter which cannot be defined as satires. 

The Epicurean interpretation of Horace has fewer adherants than the 
Stoic one and tends to regard the pro-Stoic view as the principal school 
to be vanquished. This circumstance may explain the fact that the pro- 
Epicureans share some of the methodological assumptions of the pro- 
Stoics. Advocates of the Epicurean interpretation concede that Horace 
is not always completely Epicurean and that he borrows ideas from the 
Stoics as well.! One member of this school even concurs with the pro- 
Stoic picture of a Horace moving from the Epicureanism of his early 
works toward a broader acceptance of Stoicism in his later works, al- 
though he maintains that the philosophical balance in Horace continues 
to be weighted in favor of Epicureanism.!? In their efforts to disprove the 
Stoic thesis, one strategy which the pro-Epicureans frequently employ is 
to underline the repeated occasions on which Horace satirizes or expressly 
rejects Stoic doctrines, such as the Stoic conception of the sage.?? A 
second strategy, analogous to one used by the pro-Stoics, is to focus on 
ideas extrapolated from Horace’s works which can be identified with 
Epicureanism, the most popular being Horace’s praise of pleasure, his 
enthusiasm for the simple country life, his views on friendship, and his 
sometimes jaundiced attitude toward the gods.?! The most eloquent and 


18 This position has numbered adherants from the early twentieth century up to the 
present. See, for example, Robert Philippson, “Horaz’ Verhältnis zur Philosophie,” 
Festschrift dem König Wilhelms-Gymnasium zu Magdeburg zur Fever seines 25 jahrigen Bestehens, 
Osten 1911 (Magdeburg, 1911), pp. 77-110; Vincenzo Ussani, “Orazio e la filosofia po- 
polare,” Atene e Roma, 19 (1916), 2-5; Mary N. Porter Packer, ‘The Consistent Epicu- 
reanism of the First Book of the Epistles of Horace," 7 APA, 72 (1941), xxxix-xl; Henry 
Dwight Sedgwick, Horace: A Biography (Cambridge, Mass., 1947), pp. 59 ff, 147-51; O. 
A. W. Dilke, *Horace and the Verse Letter," in Horace, ed. C. D. N. Costa (London, 
I 

973); P- 99- Zielinski, Horace et la société romaine du temps d Auguste, Collection de l'Institut 
francaise de Varsovie, 5 (Paris, 1938), pp. 48, 65-86. 

20 A good recent example is M. Ruch, “Horace, Satires I, 3: Etude littéraire et phi- 
losophique," LEC, 38 (1970), 520-21, 523-24. 

?! This strategy is well illustrated by the series of articles by Norman N. DeWitt, 
*Parresiastic Poems of Horace," CP, 30 (1935), 312-19; “The Epicurean Doctrine of 
Gratitude,” AJP, 58 (1937), 320-28; “Epicurean Doctrine in Horace," CP, 34 (1939), 
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persuasively argued expression of the Epicurean interpretation treats the 
poet as inflamed by a yearning for “deliverance and redemption,"?? a 
philosophical quest which eventually led him to Epicureanism. The 
teachings of Epicurus served as a remedy for his sorrows and provided 
him with a means of legitimizing the vita privata given the collapse of the 
Roman Republic and with it his youthful ideals and values.?? Whether 
seeing Horace as a basically wry and dégagé humanist who enjoyed scor- 
ing off the pomposities of Stoic extremists or as a deeply committed seeker 
after truth and meaning, the members of this school agree in taking lit- 
erally Horace's description of himself as Epicuri de grege porcum, a pig from 
Epicurus’ flock,?* and in reading this phrase as descriptive of his overall 
philosophical attitude. The pro-Epicurean school has performed a valu- 
able service in directing attention to this component in Horace’s thought. 
But, like the pro-Stoics, they have sometimes been overly zealous in at- 
tributing to their chosen philosophy notions which are not always exclu- 
sive or even proper to it and in extrapolating doctrines from a surround- 
ing environment of arguments and ideas which often condition or strin- 
gently limit their force. 

If Horace the Stoic and Horace the Epicurean have drawn a large 
host of supporters to their ranks, Horace the eclectic is easily the most 
popular of the Horaces put forth by modern scholarship. In some cases 
scholars have attached the label of eclectic to Horace because they wish 
to acknowledge the fact that the sources from which he borrows go well 
beyond Stoicism and Epicureanism. Horace’s works thus need to be 
viewed, according to one vivid formulation of this position, as ‘‘something 
of an intellectual smorgasbord,’’?> with an assortment of dishes including 
Aristotelianism, Platonism, Pythagoreanism, and the traditional ethos of 
Rome side by side with the offerings of the Porch and the Garden.?5 


?? Viktor Pöschl, “Poetry and Philosophy in Horace," in The Poetic Tradition: Essays 
on Greek, Latin, and English Poetry, ed. Don Cameron Allen and Henry T. Rowell (Balti- 
more, 1968), p. 48. 

?3 [bid., pp. 47-61. 
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Richard Heinze, roth ed. (Berling, 1960); Satires, ed. Paul Lejay (Hildesheim, 1966 [repr. 
of 1911 ed.]). 
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lettres de l'Université de Bruxelles, 7 (Bruxelles, 1937), pp. 141-46; Lejay, intro. to his 
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in Classical, Mediaeval and Renaissance Studies in Honor of Berthold Louis Ullman, ed. Charles 
Henderson (Roma, 1964), pp. 133-42; Zoja Pavlovskis, "Aristotle, Horace, and the Ironic 
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Although deriving from a variety of sources, Horace’s philosophical at- 
titude, it is stressed by this school, is “no mere rag-bag of multicolored 
scraps,"?' but reflects a serious interest in working out a consistent if 
personal point of view on his part. Some scholars in this camp, agreeing 
with the pro-Stoic school to a greater or lesser extent on this point, argue 
for the amalagamation of Horace’s personal philosophy out of its diverse 
elements within a chronological framework;?® others reject the conver- 
sion thesis embedded in this mode of analysis.” Whatever their position 
on this issue, the proponents of the eclectic interpretation see Horace as 
a thinker temperamentally repelled by the idea of an orthodox or exclu- 
sive adherence to any one philosophical school. Drawing on several phi- 
losophies while remaining independent of all of them, he eventually forges 
an original synthesis of his own, selecting from his sources on the basis of 
the psychological resonance and ethical relevance which they possess for 
him.?° The important question is not the proportion of Stoic or Epicu- 
rean or Aristotelian elements in Horace’s thought but the freshness and 
integrity of the new philosophy which Horace creates out of his diverse 
sources. If indeed Horace’s personal philosophy can be identified pri- 
marily with any one influence, it has been suggested that the influence 
in question is most likely to have been middle Stoicism as represented by 
Panaetius.?! But more importantly, the final Horatian product is a con- 
sistent if idiosyncratic one. 

The eclectic interpretation of Horace has the considerable merit of 
providing a view of the poet which is capable of making sense out of the 
frequent discrepancies between his Stoic and Epicurean moods, the lack 


Man,” CP, 63 (1968), 28; Niall Rudd, The Satires of Horace: A Study (Cambridge, 1966), 
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berg, 1950), p. 33; W. S. Maguinness, “The Eclecticism of Horace,” Hermathena, 52 
(1938), 27-46. 
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of rigor with which he usually professes the doctrines of both of these 
schools when he does profess them, and the presence in his work of ideas 
clearly derived from other sources. The insight that Panaetius may have 
been a major influence on Horace is a plausible suggestion which might 
help to account for the syncretistic element in Horace as well as for his 
distaste for the austerities and paradoxes of ancient Stoic ethics. The 
principal difficulty with the eclectic interpretation is its insistence on the 
premise that Horace does indeed have a consistent philosophy, however 
eclectic it may be. This belief in Horace’s philosophical consistency and 
seriousness is a point which the pro-eclectic school shares with the pro- 
Stoic and pro-Epicurean schools. Yet, no scholar in any one of these 
groups has thus far succeeded in demonstrating that the entire corpus of 
Horace’s works can be understood in the light of any one set of philo- 
sophical principles. 

The fourth and final group of commentators is the smallest. Despite 
a filiation which goes back to the late nineteenth century, its leading 
exponents are recent scholars who write with an air of self-conscious re- 
visionism. This group, protesting against a preoccupation with Quellen- 
forschung in Horace studies which, as they see it, has deflected attention 
away from his poetic genius, views Horace as a man who was a poet and 
who therefore was neither deeply nor consistently interested in philoso- 
phy of any kind. The earliest modern herald of the unphilosophical Hor- 
ace, striking a note which reverberates in the work of his successors, dis- 
misses Horace as a philosophical dilletante.?? “It would be a mistake," 
says the next important commentator in this school, “‘to look in Horace 
for deep or abiding convictions," either in religion or in philosophy.?? 
While his analysis leads him to give Stoicism the edge over other philos- 
ophies found in Horace, this critic thinks it a fruitless task to try to piece 
together any kind of coherent philosophy within his works. Being a poet, 
Horace is a man of shifting moods; he simply makes use of whatever ideas 
happen to suit his current feelings when he sits down to write a poem.?* 

The most recent supporters of this position have sought to strengthen 
it by directing attention to the fact that Horace made use of poetic as 
well as philosophical sources. Greek lyric poetry, in particular, supplied 
him with a range of ethical attitudes no less than with generic and stylistic 
models. Many of these ethical attitudes had become commonplaces by 
the time that Horace received them. But he expresses them less out of an 
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interest in philosophy than out of the desire to follow in the footsteps of 
his Greek poetic predecessors. While, to a certain extent, these commen- 
tators stress the importance of Horace’s poetic sources in order to dilute 
the importance of his philosophical sources, they remain adamant about 
the independence with which he deployed any sources that he did use. 
Horace, they emphasize, is an extremely original poet. No sources which 
he absorbed could survive intact but underwent an inescapable sea 
change on contact with his unique poetic genius. Horace uses his sources 
to express his personal feelings even at the price of depriving them of 
their original meanings;?? they serve "as the material for poetic compo- 
sition, ... [being] completely subordinated to the ordinances of imagi- 
nation and humour."?* Horace, according to this interpretation, was 
fully capable of faking an interest in philosophy which he did not really 
feel in contexts where he thought that such an interest was expected of 
him by his audience, as a form of captatio benevolentiae.°’ His famous pro- 
clamation in his first Epistle that he was an adherant of no school of 
thought although a borrower from many means something different for 
proponents of the unphilosophical Horace than it does for proponents of 
Horace the eclectic. Rather than signifying a philosophy that is held 
consistently and with deep conviction for all its being tailor-made to 
Horace's own order, it points to the substitution of sensibility, wit, and 
the exigencies of poetic inventio as Horace's guiding inspiration. Horace's 
crucial motivation was not a philosophical yearning for the true or the 
good; “he was at the core a man who lived for his art, preserving a certain 
coolness in his relations with everyone and everything but the Muse "799 

The promoters of the unphilosophical Horace have performed a valu- 
able service in reminding readers of the fact that a work of poctic art is 
always more than the sum of its parts. But, in reacting against the Quel- 
lenforscher who have all too often given the impression that the task of 
literary criticism is to reduce an author to a compendium of his received 
ideas, the revisionists have tended to succumb to a corresponding form 
of reductionism by implying that poets may do battle under the banner 
of imagination or under the banner of intellect but that they cannot serve 
both allegiances simultaneously. Such a divorce between ars and doctrina, 
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whatever its merits may be in the abstract, is not necessarily the most 
sensible critical perspective to apply to Horace. Also, the separation be- 
tween art and life, while it eliminates some of the absurdities perpetrated 
by the autobiographical approach to Horace, ends by imposing the 
equally absurd hypothesis that the poet’s ideas and the circumstances of 
his life are under no conditions relevant to his poetry. 

The critics who have contributed to the debate on Horace’s philosophy 
thus far have all provided helpful insights and have at the same time 
emitted signals warning the reader of certain debatable preconceptions 
and methods which he would do well to shun. The analysis of Horace’s 
works which now follows has as its avowed purpose the assessment of 
Stoicism in Horace. It is possible that this investigation may also shed 
some light on the larger critical issues concerning Horace which have 
been discussed above, even though a full resolution of those issues lies 
beyond the scope of our inquiry. 

A considerable number of Stoic themes, primarily in the field of ethics, 
are present in Horace’s poems, sometimes treated sympathetically, some- 
times treated unsympathetically, sometimes treated incidentally, and 
sometimes expressly rejected in favor of an alternative doctrine or atti- 
tude. A statistical survey of the incidence of these themes in the Horatian 
corpus shows that neither their occurrence nor the ways in which the 
poet handles them can be correlated chronologically with any particular 
stages of his career. However, if one reads Horace's poems topically and 
synchronically rather than chronologically one finds that as one moves 
from favorable to unfavorable references to Stoicism one also moves from 
the smallest to the largest groups of examples. 

There are a few instances in which Horace alludes to Stoicism as a 
quick and easy way of identifying philosophy as such, or the upright 
moral life. In one of his odes, he castigates the addressee for allowing his 
acquisitive instincts to drive out his former interest in philosophy; this 
benighted soul has sold the books of Panaetius and Socrates to make 
room in his house for Spanish armor.?? Here, Panaetius, along with Soc- 
rates, simply functions as a readily identifiable personification of the en- 
during value of philosophy in contrast with material wealth. Likewise, 
in one of Horace's epodes, he paints a scabrous portrait of a lecherous 
old society woman conducting her adulterous affairs in the luxurious 
boudoir beneath whose silken cushions she keeps her Stoic volumes.*? 
Horace attacks his subject's hypocrisy no less than her lasciviousness and 
her repulsive physical appearance. Her Stoic volumes epitomize the 
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ideals of dignity, chastity, and honesty that stand in such sharp contrast 
to her vicious character and unseemly behavior. In these two poems 
Horace uses a technique which he and other satirists employ frequently. 
He seeks to sway the reader toward virtue not by presenting an inspiring 
example of the ideals he wishes to advance but by depicting the sinner 
as ludicrous or loathesome. Both poems suggest the high contemporary 
visibility of Stoicism and its shorthand association with wisdom and vir- 
tue, although the philosophical principles involved are not unique to 
Stoicism. 

There is a second although equally small group of poems in which 
Horace provides information about Stoicism in a somewhat more sub- 
stantial vein. While Horace does not attach a Stoic label to the ideas in 
question and while he states maxims without supplying any of the philo- 
sophical rationale that support them, he advances principles with which 
no Stoic would have any difficulty agreeing and he takes a strongly posi- 
tive attitude toward them. Sometimes these principles are ones that Stoics 
shared with other philosophical schools. A good case in point is an ode 
in which Horace elaborates on the theme that the desire for wealth is 
folly while liberation from greed is a sign of wisdom and virtue, a virtue 
which endows its possessor with the only form of power that is safe and 
enduring. He counsels the addressee of the poem to seek this virtue despite 
its unpopularity with the crowd.*! A more speculatively oriented treat- 
ment of this theme by a Stoicizing poet might also touch on the point 
that vice and folly result from erroneous judgments, that judgments can 
be corrected because they are under the control of the logos, that the wise 
man is ruled by the logos while the fool is not. None of these specifically 
Stoic reasons for advancing the advice which Horace proffers are set forth 
in this poem. Although it provides much more evidence of a potentially 
Stoic attitude than the two poems just discussed, its philosophical tone 
coincides with Stoicism while affording no proof that Stoicism is its 
source. 

A much more interesting example is Epistle 1.16 because, in addition 
to expressing doctrines which the Stoics shared with other schools of phi- 
losophy, it includes several ideas unique to Stoicism.*? This poem is also 
noteworthy in that its argument uses a strategy of persuasion combining 
the presentation of an edifying model of what to follow with a satirical 
model of what to avoid. The theme of the poem, as Horace states it to 
his addressee, is the praise of the wise man: neve putes alium sapiente bonoque 
beatum (“Nor think that anyone but the sage is good and happy,")*? a 
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typically Stoic maxim. Horace then proceeds to outline some of the char- 
acteristics of the man who merely appears to be virtuous, contrasting 
them with true virtue. This distinction between illusion and reality might 
suggest that Horace intends to orchestrate the theme in Platonic terms. 
Rather, he connects it to two interrelated Stoic doctrines, the idea that 
one’s inner intention is the sole criterion of the virtue of one’s actions and 
the idea that, since virtue is the only good, the intention to do good is 
the only truly virtuous motivation for one’s ethical behavior. The man 
who is seemingly virtuous, as Horace delineates him, concentrates on the 
performance of external acts of the sort that win public approbation. He 
is a law-abiding and conventionally pious citizen and an industrious 
worker. His error, as Horace exposes it, rests on three foundations: his 
industry masks his enslavement by the desire for riches; he believes that 
he can manipulate the gods by prayers and propitiations so as to avoid 
the consequences of his misdeeds; and he takes credit for his absence of 
a criminal record as if this were a positive merit. But, in fact, the only 
reason why the seemingly virtuous man obeys the law is because he 1s 
constrained by the fear of punishment, unlike truly good men who shun 
crime out of the love of virtue: oderunt peccare boni virtutis amore:| tu nihil 
admittes in te formidne poenae ("The good hate to sin out of love of virtue;/ 
You recognize only the fear of punishment.’’)** If this deterrent were 
removed, Horace adds, the seemingly virtuous man would not even 
shrink from desecrating holy things. His folly lies in his failure to realize 
that his sins, however small, damage him more than they damage his 
victims: nam de mille fabae modus cum surripis unum,| damnum est, non facinus, 
mihi pacto lenius isto (“If you should steal but one bean from my thousand 
bushels/ You are guilty, though the harm done to me is slight." )*5 Here, 
Horace carries the principle of intentionality as the norm of virtue to its 
logical Stoic conclusion by acknowledging the doctrine that there are no 
gradations of vice; the theft of one bean is just as much a manifestation 
of a vicious attitude toward life as an act of sacrilege would be. 

At the end of the poem Horace brings forward his model of the truly 
virtuous man by means of a dialogue between Dionysus and Pentheus, 
ruler of Thebes, paraphrasing Euripides’ Bacchae 492-98. In selecting a 
god who submits himself to the will of a mortal as an example of ideal 
human virtue Horace suggests at the same time the value of Stoic fore- 
bearance in the face of external vicissitudes and the idea that the sage is 
connatural with the deity. Dionysus does not challenge the justice of 
Pentheus' decision to confiscate his wealth, to imprison him, and to put 
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him to torture. After making the point that wealth, freedom, and physical 
well-being are matters of indifference he observes in his concluding line 
that his moral liberty still remains within his own control: ‘ipse deus, simul 
atque volam, me solve? ("God himself will release me whenever I will 
TAD 

This poem is the closest that Horace comes to a full-scale treatment of 
Stoic ethics presented with wholehearted approbation. He shows his 
agreement with several central premises of Stoicism, including the self- 
sufficiency of virtue, the sage as the exclusive possessor of goodness and 
happiness, inner intention as the criterion of ethical choices and actions, 
the moral justification of suicide, vice as self-delusion and enslavement 
to things that are adiaphora, the absence of gradations of vice and virtue, 
and the sage as connatural with the deity. Horace does not refer expressly 
to Stoicism or to any Stoic philosopher in this poem, nor does he develop 
all of the anthropological or metaphysical foundations of the ethical doc- 
trines he cites. Yet Epistle 1.16 gives clear evidence of the fact that Horace 
was perfectly capable, when he was so inclined, of appropriating Stoic 
teachings accurately and of expressing them with an authentically Stoic 
flavor. 

A much more typical method of treating Stoic ideas on occasions when 
Horace wishes to present them in an ostensibly sympathetic manner is 
to place them in contexts where they are coupled with or surrounded by 
other sources which may be non-Stoic or anti-Stoic in character. Horace 
often advances a Stoic argument as one among a number of good reasons 
for adopting a particular attitude or course of action. The other sources 
involved include Epicureanism, Aristotelianism, traditional Roman 
morés, and themes from Greek lyric poetry, as well as his own personal 
opinions as to what is sensible or desirable. In organizing the mix of 
material in poems which fall into this category, Horace rarely allows the 
Stoic point of view to carry the day. In this way, while he gives Stoic 
arguments a positive hearing in a significant number of poems, the net 
result of his handling of this Stoic material is to dilute its force in relation 
to the other ideas he is propounding. Stoic teachings are thus cited re- 
peatedly and with approval, but the overall effect and tone of this group 
of poems is not at all Stoic. 

This particular approach to Stoicism is visible in Horace’s treatment 
of four major topics which he often connects thematically with each 
other: the defense of moderation, the praise of the simple country life, the 
exhortation to patriotic service, and the idea that happiness lies in one’s 
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inner wisdom and virtue and not in one’s physical location or condition. 
The advocacy of moderation is a commonplace found in many philo- 
sophical schools. It would take a particular rationale for moderation to 
distinguish a Stoic from a non-Stoic treatment of this topes. A Stoic would 
argue that temperance is a corollary of the norm of life in accordance 
with reason and nature, using an intellectualistic assessment of his natural 
needs in determining the measure of his indulgence in things that are 
fundamentally matters of indifference. He would also argue that the at- 
titude of detachment from the adiaphora cultivated by moderation helps 
the sage to preserve his equanimity in the face of life’s vicissitudes. ‘These 
arguments could be adjusted to a more or a less ascetic way of life de- 
pending on the Stoic involved. 

Horace makes precisely these Stoic points on behalf of moderation in 
several of his poems. However, in all cases the Stoic argument is sub- 
merged in and swallowed up by alternative reasons for living a temperate 
life, some of which are antipathetic to Stoicism. In Satire 1.1, for instance, 
Horace advocates moderation in the use of wealth. Avarice, he observes, 
causes people to labor for greater riches than they naturally need: vel dic 
quid referat, intra] naturae finis vivente, iugera centum anj mille aret? (“Tell me, 
if you please, what's the difference /To the man who knows how to live 
within nature's true limits,/ Between plowing a good hundred acres and 
plowing a thousand?")*" Prudence, Horace adds, dictates that there 
should be a moderate measure in all things. But, having stated this Stoic 
rationale for moderating one’s wealth, he proceeds to list a host of other 
reasons for following this course of action, approving the Aristotelian 
doctrine of the golden mean*? as well as the Epicurean distinction among 
needs which are natural and necessary, needs which are natural and not 
necessary, and needs which are neither natural nor necessary.*? He also 
cites a large number of practical common-sense reasons for avoiding av- 
arice: the rich man lives in fear of thieves, of the envious, of his heirs; he 
is beset by cares and worries, etc.,?? all of which are as much if not more 
to the point than the norm of life in accordance with nature. He develops 
the same arguments with regard to wealth in Epistle 1.2. 

Moderation in the use of wealth merges insensibly into moderation in 
the quest for power and status. The theme of ambition is treated in a 
poem which contains one of Horace's most frequently quoted lines: ni 
admirari prope res est una, Numici | solaque quae possit facere et servare beatum 
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(“Marvel at nothing, Numicius. This is the only rule to follow/ That can 
make and keep you happy.")?! Some scholars identify the nil admtrari 
with the Stoic idea of apatheia,?? some with the Epicurean idea of atar- 
axia,°* and some with both.5* Whatever Stoic associations the restriction 
of one’s craving for power may have, Horace immediately engulfs them 
in a wave of arguments based on the criteria of practicality and pleasure. 
As in the case of wealth, he points out, political power engenders worry 
and fear in its possessor and envy in others. Better a modest private life, 
with simple pleasures, with love and laughter—a position which blends 
common sense and the Epicurean taste for privacy and pleasure with the 
Greek lyric theme as expressed by Mimnermus that life is not worth 
living without love.?? 

Intemperance in the use of wealth also leads to luxury and gourman- 
dise at table. In a satire devoted to this topic Horace advances the Stoic 
principle that moderation in the matter of food and table ware enables 
one better to accept the vicissitudes of fortune than does luxury.°® At the 
same time, he lays down the Aristotelian criterion of the mean, in this 
case between the extremes of extravagance and parsimony.?? This Peri- 
patetic doctrine shares the honors with a series of pragmatic and con- 
ventional reasons for keeping a modest table: gastronomic temperance 
is conducive to good health; it forestalls excessive bills which may prove 
ruinous to one’s patrimony; it enables one to devote some of one’s income 
to pious and charitable causes; and it permits one to avoid a vice which 
makes one ridiculous in the eyes of friend and foe alike.°® 

In a more general vein, Horace expresses a connection between mod- 
eration, the doctrine of the adiaphora, and the constancy and equanimity 
of the sage in several poems which combine these Stoic doctrines with 
Epicurean and Greek lyric themes. It matters not, he says, whether one 
is poor and lowborn or rich and of high estate; one should cultivate a 
calm and steady mind in good times as well as bad "7 This sounds, and 
is, quite Stoic. But the reasons he advances for maintaining an untroubled 
mind are antithetical to Stoicism. Horace proposes the policy of mod- 
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eration as an Epicurean hostage to fortune. Too much gaiety blunts one’s 
sensibilities, ill prepares one for the absence of happiness, and thus is a 
potential source of grief. Temperate joys provide pleasures that are more 
enduring.°° Then, moving on to another line of argument, he adds the 
point that no pleasure endures forever since death is unavoidable.5! 
Therefore, he concludes, bring on the wine and the flowers; enjoy one’s 
youth while one may.®? 

This mélange of themes, combining the autarchy of the Stoic, the cal- 
culated hedonism of the Epicurean, and the Greek lyric poets’ conscious- 
ness of the fear of impending death as a motive for enjoying the evanes- 
cent pleasures of the moment ends by conceding the weight of the argu- 
ment to the lyric stance. No Stoic would regard the inevitability of death 
as a rationale for moderation, and certainly not as a rationale for plea- 
sure. The sense of the fragility of life and the inescapability of death as 
a meaningful context for the quest of pleasure has sometimes been seen 
as an index of Horace’s Epicureanism, both in poems where he counsels 
moderation and in poems where he proposes the carpe diem philosophy. *? 
However, it has been shown very clearly that this is not an Epicurean 
attitude at all. For Epicurus, death has no subjective significance. 
When it occurs, the human ego ipso facto ceases to exist. Epicurus’ main 
concern at this point is to disallow the belief in man’s posthumous sur- 
vival and thereby to offer deliverance from the fear of death, not to 
promote either a bittersweet sensibility or a frantic attempt to grasp at 
life’s pleasures in the fearsome light of life’s transiency. For Epicurus, 
death is a neutral event and the thought of its impending arrival should 
have no influence on our way of life. It is rather to the Greek lyric tradi- 
tion, especially as represented by Alcaeus and Simonides, that one must 
look in seeking Horace’s source for the association of transitory pleasure 
with the fear of death.® It is debatable whether Horace succeeds, in 
poems where he tries to do so such as Carmina 2.3, in synthesizing the 
appeal to moderation on Epicurean grounds with the lyric appeal to the 
wine and the flowers. But one thing certain is that the Stoicizing elements 
in poems of this type cede pride of place to either or to both of these 
motifs. 
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An idea closely associated with his advocacy of moderation to which 
Horace reverts again and again is the praise of the simple country life. 
Such a mode of life combines frugality and privacy, a style of life to which 
Stoicism is perfectly amenable so long as it is undertaken in consideration 
of the unimportance of external circumstances to virtue. Whether the 
sage follows a public or a private career, he has a duty to serve his fellow 
men. Either mode of life may be virtuous if it is embraced for the right 
reasons. While the Stoics on the whole tend to stress public service, they 
also accept the vita privata when it is sought in order to separate oneself 
from unavoidable dishonor in serving a corrupt regime and as a means 
of engaging in contemplation and teaching for the benefit of others. Some 
Stoics connect the life of retirement in the country with the moral value 
of manual labor, especially agricultural labor on one’s own land, an idea 
that surfaces in the idealization of Cincinnatus at the plow as a Stoic 
saint. Such a style of life is praiseworthy because it combines closeness to 
the soil, frugality, and the rejection of self-aggrandizement in the forum. 

Horace appears to be well aware of at least some of the grounds on 
which Stoicism could be brought to bear on the praise of the simple 
country life. In one poem he correlates simplicity and retirement with 
the themes of detachment and equanimity in the face of the flux of Die Sp 
But he immediately assimilates what might otherwise be an assertion of 
Stoic autarchy to the Epicurean argument that the simple independent 
life is the true pathway to pleasure and he surrounds it with an appéal 
to the joys of the country deriving from the bucolic tradition.f? In an- 
other poem dealing with the country life Horace tips his hat to the Stoic 
interiorizing of ethical values by remarking that the best rule of life is an 
internal one, not one accepted from without.®* But what he does in the 
rest of the poem is to divest the maxim of any specifically Stoic content 
by using it to justify his preference for the country over the city, a pref- 
erence springing from his own personal inclinations and not from any 
philosophical premises. The most striking instance of Horace’s capacity 
for denaturing a Stoic principle while extolling the country life on Epi- 
curean, bucolic, pragmatic, and personal grounds is Epistle 1.10. Here, 
he presents the Stoic rationale straightforwardly: one must live in ac- 
cordance with nature: 


Vivere naturae si convenienter oportet, 
ponendaeque domo quaerenda est area primum, 
novistine locum potiorem rure beato? ... 
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Naturam expellas furca, tamen usque recurret, 
et mala perrumpet furtim fastidia victrix.°° 


If it is proper to live in accordance with nature 

And to build one’s house having sought the best location, 
Do you know any spot better than the country? ... 

Expel nature with a pitchfork; she’ll be back again 

And triumph over vain contempt. 


These Stoic thoughts, however, are set amid bucolic evocations of the 
scenic beauty of the country, Epicurean allusions to the superior pleasure 
found in simplicity and privacy, practical considerations such as the un- 
certainty and expense of the life of the urban striver, and above all Hor- 
ace’s personal tastes. Whatever else may be said for the country, the 
primordial reason why Horace lives there is because he likes it; his own 
preferences constitute a moral absolute. Not only does he inundate the 
Stoic principle which he cites with his other arguments, he also empties 
it of its specifically Stoic denotation by using it to support a conception 
of nature that means little else besides a landscape and a life-style which 
he finds personally congenial. As Gordon Williams has well said in his 
comment on this poem, “Horace is perpetrating a confidence trick by 
using ‘nature’ in the sense in which it is contrasted with convention and 
society. ... This is a very far cry from the Stoics and from any reasonable 
sense that could be attached to naturae convententer vivere. Horace has taken 
philosophical commonplaces and warped them into a new meaning of 
his own.’’7° 

There are other poems in which Horace omits the Stoic rationale for 
the simple country life and contents himself with bending the Epicurean 
distaste for public life and the conventional wisdom relative to the worry, 
greed, fear, and insecurity attendant on the life of urban luxury and 
ambition to the support of his personal proclivities, as, for instance, in 
Satire 1.6, Satire 2.6, and Carmina 3.16. He even seems willing to trump 
the argument he gives elsewhere in support of the carpe diem position in 
this connection by placing a speech advocating the enjoyment of fleeting 
pleasures in the face of the inevitability of death in the mouth of the 
Town Mouse,?! in the satire where he exalts the frugality of the Country 
Mouse. Apart from the subordination of Stoicism, along with Horace's 
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other sources, to his personal tastes when he deals with this theme, many 
of the poems in which he extols the simple country life admit of another 
possible interpretation. A number of them are either addressed explicitly 
to Maecenas”? or reveal through internal references to him that he is the 
intended recipient. These poems might therefore be read as graceful 
thank-you notes expressing Horace's gratitude to the patron who had 
provided him with the Sabine farm, whose setting he loved and whose 
income made possible his financial security and poetic leisure. 

Horace is fully capable, when the spirit moves him, of shifting his 
emphasis to the praise of the active life. Here, the Stoics had much to 
offer in the way of philosophical support. Indeed, Horace seems to be 
adverting to the Panaetian norm of decorum in his famous phrase, dulce 
et decorum est pro patria mori (it is sweet and fitting to die for one's coun- 
try,")7* a thought reiterated in a later ode where Horace avers that true 
blessedness consists not in possessions but in satisfaction with what one 
has and in the willingness to sacrifice one’s life in defense of one’s friends 
or homeland.?? ‘These statements have sometimes been read as an expres- 
sion of Stoic civic spirit,” as an index of how Horace’s Stoic seriousness 
grew with his advancing years. It might be argued, however, that such 
sentiments are fully consistent with traditional Roman patriotism and 
could be advocated by partisans of that ethos without recourse to the 
Stoa. Horace does not refer to any of the metaphysical or anthropological 
principles undergirding his injunctions to public service which would 
place them unequivocally within a Stoic framework of ideas. At the same 
time, there are clear affinities between the message conveyed by Horace 
in these two poems and the long-standing Greek lyric tradition of pa- 
triotic poetry, represented in particular by Tyrtaeus and Simonides." 
Carmina 4.9 provides considerable support for the conclusion that what 
Horace was really aiming at in his patriotic odes was a Latinization of 
this tradition. Here he praises patriotism in the context of a poem ex- 
patiating on the public need for pocts. Great men, he notes, must have 
poets to sing their praises if their deeds are to be immortalized, a service 
which Horace himself, like his Greek predecessors, is prepared to ren- 
der.?? In this case, Horace’s awareness of himself as a transmitter of the 
Greek lyric tradition provides the tone that permeates his patriotic poems 
most strongly. 
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Contentment with what one has, an attitude inspiring Horace to praise 
both the simple country life and the life of heroic public service, depend- 
ing on his mood, is also an element in his treatment of the fourth and 
last theme in this category of his works. The Stoa linked contentment, 
on the one hand, with the recognition that a great many things are mat- 
ters of indifference and, on the other hand, with the notion that the virtue 
possessed by the sage is a fixed inner intention unaffected by the presence 
or absence of the adiaphora. Horace suggests this constellation of ideas in 
his handling of a topic later to receive full-scale Stoic treatment by Seneca 
in his Ad Helviam matrem: the idea that one’s peace of soul is not a function 
of one’s geographical location but that it resides in one’s inner wisdom 
and virtue. Horace treats this theme in three of his poems, where he 
argues that exile cannot disturb the equanimity of the wise man and that 
travel does not enable a disturbed soul to flee from itself. In all cases, 
however, this Stoic sentiment is associated with Epicurean and lyric 
themes which succeed in turning it inside out. As Horace puts it in his 
most quotable line on this subject, caelum, non anımum, mutant qui trans mare 
currunt (“They change their skies but not their souls who hasten across 
the seas.")?? But the reason why such behavior is misguided is that it 
neglects what makes life truly worth living; and that, says Horace, is 
pleasure: 


Tu quamcumque deus tibi fortunaverit horam 
grata sume manu neu dulcia differ in annum, 
ut quocumque loco fueris vixisse libenter 

te dicas;?? 


Whatever excellent hour a god has bestowed 

Upon you, take it gratefully, graciously take it in hand— 
Do not postpone your pleasure from year to year. 

Thus, you'll be able to say, ‘I’ve lived today,’ 

Wherever you are. 


The constancy of the Stoic sage is thus made an integer in an equation 
which concludes by supporting the Epicurean criterion of pleasure. 
Similarly, in Carmina 1.7, Horace presents the Stoic position counsel- 
ing calmness in the face of exile in the words of Teucer, who exhorts his 
companions to submit to the decree of heaven without dismay.®! At the 
same time, the same speaker as well as Horace speaking in his own per- 
sona acknowledge that exile brings sorrow and they advocate wine as the 
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anodyne for it.8? It has been urged that this counter-argument is an 
Epicurean one,?? but it seems equally if not more plausible to see it as 
a reminiscence of the Greek lyric tradition of the drinking song repre- 
sented in particular by Alcaeus, which advocates the winecup as the sov- 
ereign response to all circumstances, whether sorrowful or joyful. Finally, 
as Horace notes in a poem already discussed in another connection, 
neither the traveller nor the exile is able to escape from himself.?* Tran- 
quillity is fleeting in this life, as life itself is. Happiness is never perfect; 
but the best way to seek it is through contentment with the simple life.®5 
Horace concludes this personal blend of Epicurean temperantia and the 
lyric lament at the inevitability of death with the equally personal advice 
to his addressee to emulate Horace’s own wisdom: 


Mihi parva rura et 
spiritum Graiae tenuem Camenae 
Parca non mendax dedit et malignum 
spernere vulgus.®® 


I was not cheated by Fate, 
who gave me a little farm and a spirit 
sensitive to Grecian poetry, above 
the crowd and its spite. 


In this passage, as in so many of the poems in the category that has 
Just been examined, the reader can observe the freedom with which Hor- 
ace uses his materials, Stoic, Epicurean, poetic, and traditional, temper- 
ing them in the crucible of his own personal taste and using them with 
great flexibility to meet a variety of poetic occasions. Although Stoicism 
scarcely predominates in the poems within this group, does this mean 
that some other school takes pride of place, that a new synthesis has been 
created, or that philosophy has been used in a purely decorative manner? 
And can the evidence provided by this large group of poems be gener- 
alized to apply to Horace’s oeuvre as a whole? Before any answer can be 
given to these questions, one further category of Horatian poems must 
be considered. In the works just discussed, Stoic ideas are frequently cited 
with approval although they are even more frequently distorted or emas- 
culated by their association with and subordination to ideas derived from 
other sources. In the final group of poems to be examined, Stoic ideas 
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are often presented clearly and forcefully, but only to be satirized, treated 
ironically, or expressly rejected. But in the name of what alternatives are 
they rejected? 

The group of poems to which we now turn is much smaller than the 
category just treated, but it provides readers of Horace with the most 
detailed information on Stoicism found anywhere in his works. In par- 
ticular, several poems of Horace criticize gleefully the Stoic ideal of the 
sage and two other ideas connected to this doctrine, the equality of all 
vices and the notion of friendship as a relationship of which sages alone 
are capable. In this group of poems Horace often identifies the ideas he 
is attacking by specific reference to Stoicism, to individual members of 
the school, or to personages traditionally regarded as exemplars of Stoic 
virtue. Many of the poems in this group are marked by a fine touch of 
ironic humor. 

Sometimes Horace incorporates an apparantly favorable view of the 
Stoic sage within the poem, only to expose and ridicule his attributes. In 
Epistle 1.1 he outlines at some length the vices which he thinks should be 
rejected, contrasting the constancy of the sage with the fickleness of the 
fool, always subject to his latest whims, unable to concentrate, unable to 
find satisfaction in anything.?? However, he precedes this disquisition 
with the question of whether his own recent interest in the pursuit of 
virtue 1s an Indication of such a lack of constancy in himself. If he were 
truly constant, he implies, he would not seek to change himself, even in 
the name of virtue. In any event, he adds, it is silly to believe that one 
can ever achieve moral perfection.®® And, he concludes with a witty 
reductio ad absurdum of the Stoic sage who not only claims that such per- 
fection can exist but also that he embodies it: 


Sapiens uno minor est love, dives, 
liber, honoratus, pulcher, rex denique regum, 
praecipue sanus, nisi cum pitvita molesta est.*? 


The wise man is only surpassed by Jove. 
He is well off, respected, handsome, the free king above 
All kings. And above all, being RIGHT in the head, 
He's always quite well ... if a cold doesn't keep him in bed. 


In another poem in the same vein, Horace begins by poking fun at 
Tigellius the singer and his inconsistent style of life, at one moment lavish, 
at the next miserly.?? In this case, however, the appeal to the constancy 
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of the sage is a teaser for a lengthy argument opposing the Stoic notion 
that friendship can be enjoyed by sages alone. Citing Chrysippus, Horace 
rejects the idea that the sage is truly the king, the rich man, the most 
handsome, or that he alone knows all things perfectly.?! The false con- 
ception of the sage which he is trying to expose reflects in turn a false 
conception of virtue and vice. Virtues and vices, says Horace, here con- 
tradicting his position in Satire 1.1, are not devoid of degrees: 


Adsit 
regula, peccatis quae poenas irroget aequas, 
ne scutica dignum horribili sectere flagello.?? 


There must be a sliding scale 
By which crimes can be punished in the degree they deserve, 
So that what should be whipped is not fanatically flayed. 


The Stoic conception of virtue, in addition, is based on the premise that 
the sage makes correct judgments, evaluating objects according to their 
conformity with reason and their consistency with the idea of the good, 
one of the ennoia or common notions which all men acquire more or less 
automatically. Vices in turn spring from erroneous judgments. For Hor- 
ace, however, both vice and virtue have different roots. Vices, he asserts, 
arise from nature or from habit,?? not from false judgments. As for virtue, 
he paints a picture of man evolving from brutish origins and developing 
a moral code only out of a fear of injustice. Man, he says, has no natural 
moral sense. Reason in itself is incapable of ascertaining what virtue is, 
at least if one defines all virtues as equally virtuous and all vices as equally 
vicious.?* Rather, utility and common sense are the sources of virtue; and 
according to these criteria it is impossible to maintain that all virtues are 
equally virtuous and all vices equally vicious.?? 

This whole argument discrediting the sage and his virtue is designed 
to discredit the Stoic idea of friendship. If the idea of such a sage is itself 
senseless, then the claim that sages alone qualify for friendship must be 
rejected as well. We ourselves are not perfect, says Horace, but our af- 
fection causes us to overlook or even to look fondly on the limitations of 
those we love. Thus, we should accept our friends with all their faults if 
we wish to be accepted by them in return.?* ‘This poem has sometimes 
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been read as a refutation of Stoicism in favor of the Epicurean doctrine 
of friendship.?? Paul Lejay is undoubtedly correct, however, in describing 
Horace in this satire as "encore plus hostile à Zénon que favorable à 
Épicure."??* The dominant note in the poem is less a desire to find a 
philosophical counterweight to the Stoic position than to eschew any 
form of idealism that might judge Horace adversely and enjoin him to 
change his ways. As he puts it, quam temere in nosmet legem sancimus iniquam! 
(“How rash we are to pass a law that punishes, chiefly, ourselves!)?? 
He criticizes the Stoa from the vantage point of a man who is satisfied 
with himself the way he is, and who has no intention of reforming. 

On two occasions Horace refers specifically to historical personages 
who had been invested in the Stoic tradition with an aura of sanctity as 
exemplary sages. In both cases he abruptly dissociates himself from the 
ethos which they represent, in the name of worldly wisdom or the exi- 
gencies of his craft as he chooses to interpret it. In one of his epistles he 
takes pains to proclaim the fact that he is a lyric poet. As such, it would 
hardly be fitting for him to adopt the ways of the barefoot and abstemious 
Cato; a poet, as everyone knows, must drink deeply.'?^" Elsewhere he 
considers and contrasts the positions of Diogenes, the Cynic-Stoic saint, 
and Aristippus, the Cyrenaic hedonist who ridiculed his frugal style of 
life. According to Diogenes’ position, it is wise to be content with little. 
But, according to Aristippus, true wisdom consists in being clever enough 
so as not to have to be content with little, a sentiment with which Horace 
concurs, !?! 

The two poems in this category in which the Stoic sage is analyzed 
and satirized the most exhaustively are Satire 2.3 and Satire 2.7. Both of 
these poems are written in the form of dialogues in which Horace takes 
part as one of the speakers. In Satire 2.3, the other interlocutor is Da- 
masippus, who introduces himself as a recent convert to the Stoic phi- 
losophy. Having failed in his own business, he now occupies himself with 
other people's,!?? as a disciple of the Stoic Stertinus. The bulk of the 
poem consists of a speech in which Damasippus reports Stertinus’ teach- 
ings to Horace. In addition to conveying the substance of Stoic ethics on 
a number of important topics, Damasippus’ recapitulation of Stertinus’ 
speech provides considerable information on the Stoic diatribe style and 
on certain Stoic modes of argumentation. The Stoic conception of the 
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physical world as a series of concrete events is reflected in the speaker’s 
tendency to enumerate specific examples and to rely on particular proofs 
rather than to generalize; his appeal to the consensus omnium is also an 
appeal to the doctrine of ennoia; he uses hypothetical rather than deduc- 
tive syllogisms as well as a number of technical Stoic terms. !% 

As far as the content of Damasippus' speech is concerned, he begins 
by asserting that virtue pertains to the sage alone and that everyone else 
is a fool and a madman. He then proceeds to analyze four major follies 
or forms of madness: avarice, ambition, luxury, and superstition. He de- 
fines these vices in a typically Stoic sense as arising from erroneous judg- 
ments which do not correspond with the truth because the subject’s mind 
has been clouded by his emotions: 


Qui species alias veri scelerisque tumultu 
permixtas capiet, commotus habebitur, atque 
stultitiane erret nihilum distabit an ira.!°4 


The man whose impressions fail to square with the truth 
And are further confused by a tumult of guilty emotions 
I consider somewhat disturbed: it makes no difference 
Whether folly or anger leads him away from the path. 


He likewise defines virtue as conformity to what nature requires.!?? Yet, 
despite the solidly Stoic content of this poem, Horace turns it into an 
ironic comment on Stoic virtue, both its teachings and the men who 
claim to exemplify them. His ad hominem argument is directed not only 
against Damasippus, the failed businessman become busybody, but also 
against his master Stertinus. While Stertinus is not depicted as hypocrit- 
ical or contradictory in his arguments, his speech as reported lacks styl- 
istic consistency, wavering between mundane examples set forth in col- 
loquial language, technical schoolroom analysis, and high-flown classical 
allusions. Although the vices dealt with in this satire are clearly and 
Stoically defined as springing from irrational and unnatural desires, the 
actual counsels to virtue as developed in the body of Damasippus’ speech 
are not based on appeals to reason and nature but rather on appeals to 
practical utility, many of which are also found in other poems that treat 
these same themes. Avarice is to be shunned because of the burdens and 
worries that wealth places on its possessor, leading to such fear of loss 
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and even to the fear for his life that he cannot enjoy what he has. Am- 
bition leads a man to dissipate his patrimony and even to commit impious 
crimes in order to gain power and political support. Luxury likewise leads 
to prodigality while its subdivision, lust, makes a man the ridiculous toy 
of a fickle jade. Superstition is a massive rejection of expediency, en- 
couraging its adherents even to endanger their health in the hope of 
wresting concessions from the gods. Throughout, the substance of these 
arguments is an appeal not to Stoic rationalism but to common sense, 
investing with normative value considerations which a Stoic would re- 
gard as vicious or indifferent concerns. At the end of Damasippus’ speech 
he diagnoses Horace as a sufferer from the very maladies which he has 
been discussing. Horace, in turn, asserts categorically that he has no 
interest in seeing these judgments applied to himself and dismisses Da- 
masippus as a pompous meddler.!°® 

In Satire 2.3, Stoicism is satirized by means of an “as told to” treatment 
in the person of a failed businessman. In Satire 2.7 Horace gives his subject 
analogous treatment, but this time through the arguments of his slave, 
Davus, who has obtained his information about Stoicism even more in- 
directly, by means of another slave who serves as doorkeeper to the Stoic 
preacher Crispinus. As Lejay remarks, “nous descendons d'un degré.” 197 
The occasion in the poem which allows Davus to express himself with 
such audacity to his master is the feast of the Saturnalia, when slaves 
were traditionally granted a good deal of freedom of speech and action. 
Both the holiday setting of the poem and the content of the dialogue are 
designed to focus attention on the central point of the satire, the Stoic 
paradox that only the sage is truly free. Davus’ speech develops this point, 
attempting to show that he, albeit a slave, is morally free, while Horace, 
his master, is morally enslaved by his vices and passions. Davus offers a 
full and formal Stoic statement of this theme indicating that he is well 
aware of its essential nature: 


Quisnam igitur liber? Sapiens, sibi qui imperiosus, 

quem neque pauperies neque mors neque vincula terrent, 
responsare cupidinibus, contemnere honores 

fortis, et in se ipso totus, teres, atque rotundus, 

externine quid valeat per leve morari, 

in quem manca ruit semper fortuna.!°8 
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Who, then, is free? 
The wise man alone, who has full command of himself, 
Whom poverty, death, or chains cannot terrify, 
Who is strong enough to defy his passions and scorn 
Prestige, who is wholly contained in himself, well rounded, 
Smooth as a sphere on which nothing external can fasten. 


But in the unravelling of the argument, which reflects some traces of the 
Stoic rhetorical style, particularly in the use of concrete examples,!?? the 
illustrations which Davus provides and the rationale which he offers both 
depart markedly from Stoic doctrine, thereby reducing disastrously his 
credibility as a spokesman for Stoic ethics. 

Horace tips his hand concerning the outcome of the satire by giving 
Davus some introductory lines which raise serious doubts as to whether 
he really knows what he is talking about. Davus begins with an encomi- 
um on the virtue of constancy as an attribute of the sage!!? before going 
on to criticize Horace for his enslavement to adultery, to luxury at table, 
to drinking, and to sloth.!!! Inconstancy and perennial dissatisfaction 
with what one has, this order suggests, are the sources of these other vices. 
Thus, Davus' analysis of inconstancy is a clue to the plausibility which 
Horace is going to concede to him as a spokesman of Stoic ethics in the 
rest of the poem. In elaborating on the virtue of constancy, Davus con- 
trasts two notorious playboys, Priscus and Voleranius. Priscus, a liber- 
tine, is criticized for his short attention span and his precipitous alter- 
nations in behavior while Voleranius, a compulsive gambler, is praised 
for his unwavering absorption in his vice, to the point of hiring a servant 
to rattle the dice for him when his fingers become crippled by gout. 
However, for the Stoic, it goes without saying, singlemindedness in the 
pursuit of vice is no virtue. The fixed intentionality of the fool which 
permeates all of his deeds with evil is not the constancy of the sage but 
rather its negative mirror image. The fact that Davus has misunderstood 
this point at the very outset of the poem suggests that he is an unworthy 
guide indeed in the realms of Stoic ethics which follow. 

As Davus proceeds to outline Horace's vices and to explain why they 
are morally wrong, he uses a strategy which we have already noticed in 
Satire 2.3 and in a number of other works—the defense of Stoic principles 
by means of non-Stoic arguments which have the effect of undermining 
them. In particular, he relies on utilitarian considerations and the fear 
of being thought ridiculous by society, arguments which a Stoic would 
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reject as beneath contempt. Also, some of the examples which Davus 
adduces in support of his case are in rather questionable taste, suggesting 
the vulgarity of his outlook and the unlikeliness that a hearer with the 
slightest degree of fastidiousness could bring himself to agree with him. 
Thus, for instance, in treating the topic to which he gives most of his 
attention, Davus contrasts his own virtue in sexual matters with Horace’s 
vicious attachment to adulterous love affairs. However, far from depict- 
ing himself as a man who is liberated from the temptations of the flesh, 
he proclaims himself morally superior to Horace because he has recourse 
to prostitutes when he feels the need while Horace runs after other men’s 
wives. And why is adultery to be shunned? Here Davus offers a set of 
purely pragmatic reasons—the annoyance and indignity of having to 
conduct one’s sex life in a furtive and clandestine manner, the danger of 
prosecution or of summary vengeance on the part of the betrayed hus- 
band, and the arrogance, fickleness, and egotism of a free woman as a 
mistress. Similarly, in criticizing Horace for his enslavement to his stom- 
ach, Davus presents the standard practical arguments against gourmand- 
ise, noting that it is bad for one’s physical and financial health. But in 
elevating himself morally above Horace, he does not claim any indiffer- 
ence to food himself but merely states his personal preference for hearty, 
ordinary fare as opposed to the rich cuisine preferred by Horace. 

Thus, far from embodying the virtue of the Stoic sage either in his own 
behavior or in the rationale for it which he advances,!!? Davus’ character 
and argument are devices through which Horace achieves an ironic in- 
version of the Stoic moral message.!'? Davus is a travesty of that message 
rather than an exponent of it. And, given the fact that he has failed to 
understand that he himself stands condemned just as much by the ra- 
tional norms of the Stoa as the master whom he ventures to castigate, it 
is not surprising that this satire should conclude, as does Satire 2.3, with 
Horace's abrupt dismissal of his vis-à-vis as in no way qualified to ha- 
rangue him on virtue and as in no way persuasive. Saturnalia or no Sat- 
urnalia, he reminds Davus that he is, in real life, a slave, and orders him 
to hold his tongue on pain of being reduced to hard labor as a field 
hand.''* 

In both of these satires, replete with Stoic ideas, the claims of Stoicism 
are systematically and humorously subverted. On one level, this process 
is achieved by the fact that Horace places Stoic arguments in the mouths 
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of speakers who are anything but compelling examples of the wisdom 
and virtue which they profess. On another level, it is achieved by the 
inability of these speakers to defend the Stoic principles they advocate 
with anything but non-Stoic arguments. On a third, and probably the 
most basic level, it is achieved by Horace’s presentation of himself as a 
man who is not fundamentally interested in seeking the summum bonum if 
it involves changing his way of life in any particular. It would be perfectly 
possible to criticize and to ridicule the paradoxes cloaking the ancient 
Stoic sage from the standpoint of a competing philosophical position, 
including that of the middle Stoa. In the group of poems we have just 
been considering, however, Horace does not do this; he does not attack 
Zeno or Chrysippus in the name of Epicurus or Aristotle or Panaetius. 
Rather, he attacks the claims of ancient Stoic ethics in these poems on 
the grounds that they weigh him in the balance and find him wanting. 
But he is a man who has no difficulty living with his own foibles. He 
lacks all interest in becoming his own best self if that means becoming 
something which he currently is not. The moral stance which Horace 
adopts here is the same as the one he advertises in his first epistle. ‘There, 
he announces that his criterion in making his selections from the different 
schools of philosophy is mihi res, non me rebus, subtungere conor (‘to fit the 
world to myself, not me to it.")!!? Or, as he adds elsewhere, he intends to 
use common sense and his own temperamental affinities as his norms for 
judging what should be followed and what avoided.!!? In practice what 
Horace wants is what he already has: 


Frui paratis et valido mihi, 
Latoe, dones, at, precor, integra 
cum mente, nec turpem senectam 
degere nec cithara carentem.'!” 


Apollo, give me joy in what I have, 

I pray, and with good health and a steady mind, 
May my old age be spent without 

Dishonor, and not be deprived of the lyre. 


The mens aequum for which Horace prays is less the apatheia of the Stoic, 
the tranquillity of the Epicurean, or the equilibrium of the Aristotelian 
than the undisturbed contentment of a man who lives at ease within his 
own skin and within his own world, and who would have it no other 
way. 
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117 Carm. 1.31.17-20; trans. Clancy. See also Ef. 1.18.106-112. 
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A final case in which Horace adverts to Stoic doctrines at some points 
while expressly negating them in the main thrust of the work is in his 
treatment of poetic theory. Horace brings up this subject in a number of 
his poems but gives it his most extended treatment in the Ars poetica. This 
work has inspired a larger body of commentary than any of Horace’s 
other poems. As might be expected, the range of opinions as to its mean- 
ing parallels the views on Horace’s relationship to his sources found on 
the broader spectrum of Horace criticism.''* Debate has centered on the 
ultimate provenance of particular ideas on literary theory which Horace 
expresses in the Ars poetica as well as on the overall tenor of his poetics. 
Even more debate has been devoted to the identification of the inter- 
mediaries through whom Horace may have obtained his ideas. Horace 
sometimes makes express reference to literary theory which can be iden- 
tified with that of the Stoa. But here, as in the other works within this 
category of his oeuvre, he counteracts them with other theories to which 
he subscribes much more enthusiastically. In the case of literary theory, 
however, his reasons for rejecting Stoic ideas tend to be far more specu- 
lative than is the case with the ethical doctrines in the group of poems 
examined immediately above. 

Horace shows a certain familiarity with the Stoic conception of the 
nature and function of poetic style. As a poet himself, he frequently as- 
sumes the stance of an educator, a moralist, and a director of conscience. 
Sometimes he refers expressly to the power of poetry to promote the 
virtue of its audience even more efficaciously than philosophical exposi- 
tion,!!? a position of which the Stoics among all the schools of ancient 
philosophy were the strongest defenders.'?? Horace also refers expressly 
to the idea of poetry as a function of wisdom and virtue on the part of 
the poet, combining in one passage two related themes—the importance 
of the poet's knowledge of moral truths and the importance of a style in 
which the language corresponds with things as they truly are, the subject 
matter dictating the choice of words: 


Scribendi recte sapere est et principium et fons. ... 
Verbaque provisam rem non invita sequentur. 


118 Useful guides to the literature devoted to the Ars poetica are provided for critics 
prior to World War I by Roy Kenneth Hack, “The Doctrine of Literary Forms," HSCP, 
27 (1916), 1-16 and most recently and exhaustively by Brink, Horace on Poetry, 1, 15-40. 

119 Ep. 1.2.1-4; Ef. 2.1.124-138; Ars Poet. 391-396. 

120 Noted by Carl Becker, Das Spätwerk des Horaz (Göttingen, 1963), p. 38; Courbaud, 
Horace, pp. 202-27; Mary A. Grant and George C. Fiske, “Cicero’s ‘Orator’ and Horace’s 
‘Ars Poetica," HSCP, 35 (1924), 66; F. Solmsen, “Drei Rekonstruktionen zur antiken 
Rhetorik and Poetik, III, Horaz ars poet. 391 ff," Hermes, 67 (1932), 154. Cf. Brink, 
Horace on Poetry, 1, 133 n. 2; 136 n. 1, who sees this as a generally traditional idea. 
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Qui didicit patriae quid debeat et quid amicis, 

quo sit amore parens, quo frater amandus et hospes ... 
ille profecto 

reddere personae scit convenientia cuique.!?! 


Knowledge is both the origin and source of good writing. ... 

And with the subject matter well in hand, the words will follow freely. 
The man who has learned what he owes to his country and what to friends, 
The love due to a parent, to a brother, to a guest, ... 

He indeed will know how to write suitably 

About each of his characters. 


This passage conveys clearly the Stoic correlation between the good poet 
and the good man,'?? as well as providing a verbal reminiscence of the 
elder Cato’s Stoic stylistic maxim, rem tene verba sequentur.'?° Finally, as is 
generally agreed,'?* Horace is referring to Stoicism when he counsels 
brevity, simplicity, and integrity, stylistic norms which he applies to the 
visual arts as well as to poetry. !?? 

Yet, what happens to this Stoic didacticism served by a rational, simple 
style? Both in theory and in practice, Horace rejects it in favor of a con- 
ception of poetry that derives from sharply contrasting sources and which 
is expressed in the Ars poetica and throughout his works by means of 
stylistic devices far removed from those propounded by the Stoa. Horace 
proposes the stylistic norm of appropriateness and decorum, an appar- 
ently Stoic idea derived from Panaetian ethics and the plain style of the 
Scipionic circle.!?$ However, when he moves on to a more specific dis- 
cussion of linguistic and stylistic strategies, Horace firmly rejects the Stoic 
preference for the verba antiqua, arguing that new ideas and new circum- 
stances give rise to new words and that convention or usage are the prime 
tests of correct language. !?? This notion has been traced by some scholars 


121 frs poet. 309-316. 7 

122 Noted by Becker, Spätwerk des Horaz, pp. 97, 198; Fiske, Horace and Lucilius, p. 477; 
Grant and Fiske, "Cicero's ‘Orator’,” pp. 48-49; Heinze-Kiessling, comm. on ed. of Briefe, 
p. 285. On the other hand, Brink, Horace on Poetry, 1, 131 n. 1, 2; 2, 339-39 sees this point 
as a commonplace shared by all philosophical schools. | D 

123 Noted by Bovie, intro. to trans. of Satires and Epistles, p. 242; Fiske, “Lucilius, the 
Ars Poetica, and Persius," HSCP, 24 (1913), 11; Heinze-Kiessling, comm. on ed. of Briefe, 
p. 344. Even Brink, Horace on Poetry, 1, 256; 2, 340-41 acknowledges the reference to Cato 
although he thinks that it should not be taken too seriously. 

124 Brink, Horace on Poetry, 2, 108; Grant and Fiske, "Cicero's 'Orator'," pp. 22-23. 

125 Ars poet. 1-26. | o. 

126 The most fully developed argument on behalf of this claim is by Max Pohlenz, “ To 
Prepon: Ein Beitrag zur Geschichte des griechischen Geistes,” Nachrichten von der Gesellschaft 
der Wissenschaften zu Göttingen, philologisch-historische Klasse, Fachgruppe I (Altertums- 
wissenschaft), 76 (1933), 53-92. See also Fiske, Lucilius and Horace, pp. 84-85, 88-94, 
124-34,447; Costil, “L’Esthetique stoicienne.” Actes du 1° congrès ... des Associations d'études 
classiques (Paris, 1951, pp. 360-64. 

127 Ars poet. 46-72. 
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to Epicureanism and by others to Aristotelianism,'?® but the critical point 
is that it stands in sharp contrast to the Stoic theory of words as natural 
signs, which served as the basis for their linguistic and grammatical doc- 
trines. | 

Since Horace’s conception of language is fully non-Stoic it is not sur- 
prising to find that his practical application of the norm of decorum 
should also depart from the Stoic theory of style despite its associations 
with middle Stoic ethics. Horace’s source for the stylistic norm of deco- 
rum has been traced back to Cicero, who is seen in turn as a transmitter 
of either Platonic!?? or Aristotelian 1deas;!?? another school of commen- 
tators argues that Horace derived this notion from Aristotle by way of 
Neoptolemus.!?! While Horace is clearly concerned with the congruity 
between style and subject matter, he is equally concerned with the con- 
gruity between style and audience. This orientation reflects a sharp de- 
parture from the Stoic notion that the poet should appeal exclusively to 
the intellect of his hearers in preference for the Aristotelian and Cice- 
ronian stress on the need to consider the ethos of the audience as well. 
One reason for this advice is a purely practical one: teaching and per- 
suasion should be accomplished by whatever strategy is most effective, 
which may well mean an appeal to the hearer’s emotions. For Horace, 
as for Cicero, such an appeal to the non-rational faculties constitutes an 
aesthetic objective in its own right and cannot be seen merely as a util- 
itarian device: 


Aut prodesse volunt aut delectare poetae, 

aut simul et iucunda et idonea dicere vitae. 
Quidquid praecipies, esto brevis, ut cito dicta 
percipiant animi dociles teneantque fideles. ... 
Omne tulit punctum qui miscuit utile dulci, 
lectorem delectando pariterque monendo. '*? 


Poets seek both to instruct and to delight their readers, 
To say something both entertaining and relevant to their life. 
And whatever you teach, be brief, so that their minds 


128 Pierre Grimal, Essai sur (Art poétique d Horace (Paris, 1968), pp. 92, 94-98, 128-36. 

129 Grant and Fiske, “Cicero’s 'Orator'," pp. 11-21; Hack, “Doctrine of Literary 
Forms," pp. 38-52. 

130 Grimal, Essai sur PArt poétique, pp. 110-13, 124-27. 

131 Brink, Horace on Poetry, 1, 96-100, 228-30, 235, 253-54; 2, 80, 115-16, 463-64, 465. 
See also Wilhelm Kroll, “Die historische Stellung von Horazens Ars poetica," Sokrates: 
Zeitschrift für das Gymnasialwesen, n.F. 6 (1918), 91-95; Wolf Steidle, Studien zur Ars poetica 
der Horaz: Interpretation des auf Dichtkunst und Gedicht bezüglichen Hauptteils (Verse 1-294) 
(Hildesheim, 1967), p. 65 and n. 68. 

132 Ars poet. 333-344. For the relevant aspects of Cicero's literary theory see above, ch. 
2, part III. 
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Will grasp readily and retain firmly what you have said. ... 
He who combines the sweet with the useful wins every contest, 
Delighting the reader and admonishing him at the same time. 


Such a theory of poetry scarcely suggests a triumph of Stoicism.!*? Still 
less is it Epicurean.!?* Rather, it points to the tradition of anti-sophistic 
rhetoric coupled with the conception of literature as an ethical catalyst 
achieving its effect through its aesthetic power, a theory of the sort that 
Cicero had recently synthesized for Latin prose on a largely Aristotelian 
basis. The Horace of the Ars poetica has been aptly described as “an anima 
naturaliter. Aristotelica.”’'?° The leading proponent of this interpretation, 
C. O. Brink, argues vigorously for Neoptolemus as Horace’s source for 
Aristotelian literary theory, rather than Cicero.!?$ Some supporters of 
the Neoptolemus thesis are less hostile to the idea of Cicero as a possible 
model for Horace.!?" Whether or not the influence of Neoptolemus can 
be demonstrated, a moot point indeed, there seems to be no a priori reason 
to rule out the possibility that Horace was applying to Latin poetry a 
doctrine already made normative for Latin rhetoric by Cicero.!*# Not 
only in his theoretical statements in the Ars poetica but also in the range 
of stylistic devices which he uses throughout his works, Horace shows his 
kinship to the Ciceronian-Aristotelian position by combining didacticism 
with pleasure. He draws on a wide range of arguments and devices to 
convey both instruction and delight; and the taste with which he applies 
the criterion of suitability takes equal account of the subject matter and 
the ostensible audience of his poems. 

Horace's consciousness of his place within a poetic tradition stretching 
back to Greece also inspires him to blend this rhetorical conception of 
poetry with the lyric appeal to fame as a motive and justification for his 
art. Poets, as Horace notes, are needed in order to immortalize the deeds 
of great men.!?? But the writing of great poetry is also a deed which 


133 As argued by Grant and Fiske, “Cicero’s ‘Orator’,” p. 63; J. Tate, "Horace and 
the Moral Function of Poetry," CQ, 22 (1928), 68-73. 

134 Kroll, “Die historische Stellung," pp. 88-89. 

135 Brink, Horace on Poetry, 2, 520. 

136 Ibid., 7, 43-150; 2, vii-xxi, 132, 182-83, 352-53, 520-22. See also Grimal, Essai sur 
l'Art poétique, pp. 37-225, who argues for a strict and unmediated Aristotelian basis for 
the Ars poetica although he is unconvincing in his effort to demonstrate that the organiza- 
tion of Horace's work is patterned after Aristotle's formal, material, efficient, and final 
causes. 

13? Otto Immisch, Horazens Epistel über die Dichtkunst, Philologus, Supplementband 24:3 
(Leipzig, 1932), 26, 48. 

138 As argued by J. W. H. Atkins, Literary Criticism in Antiquity: A Sketch of Its Development 
(New York, 1952), 2, 76-77, 100; Charles Sears Baldwin, Ancient Rhetoric and Poetic Inter- 
preted from Representative Works (New York, 1924), pp. 246-47. 

139 Carm. 4.9.1-12. 
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brings undying honor to its author, as Horace observes quite propheti- 
cally in surveying his own work; exegi monumentum aere perennius (“I have 
built a monument more enduring than bronze.")'*? All of these 
ideas—the poet’s desire to delight as well as teach his readers and to win 
fame for himself and his departures from a strictly rational address to the 
logos of his audience—emerge as the dominant themes of Horace’s poetics 
and are expressly antithetical to the literary theory of the Stoa, whatever 
allusions to Stoicism Horace may include within the Ars poetica. And, in 
contrast to the group of poems in which Horace satirizes the paradoxes 
of ancient Stoic ethics in the name of an ethos rooted less in abstract 
philosophical alternatives than in his own personal temperament, the Ars 
poetica and other works in which Horace develops his theory of poetry 
show him rejecting Stoicism from the perspective of a well-developed 
literary theory which, while freshly transposed into poetics by Horace 
himself, shows his intellectual dependence on other rhetorical and philo- 
sophical models and sources. 

Horace’s works, as we have seen, reflect a variety of approaches to 
Stoicism, as well as to the other traditions on which he drew. His attitude 
toward Stoicism cannot be correlated with any particular chronological 
stage of his career. At times he shows a sensitive, well-informed, and 
sympathetic awareness of important ethical doctrines taught by the Stoa. 
At other times he draws freely on Stoic arguments for causes that he 
favors but mingles them even more freely with arguments drawn from 
a host of other sources whose individual and collective effect is to neu- 
tralize the Stoic components. At still other times he manifests a familiarity 
with Stoicism in depth coupled with the wish to expose it to ridicule and 
attack or to reject it in favor of opposing principles. The rationale for 
such dismissals of Stoicism is sometimes purely personal and unspecu- 
lative while at other times it reflects Horace’s preference for a different 
but equally theoretical position. It might also be noted that there are a 
number of poems, not discussed here, in which Horace takes no position 
on Stoicism whatsoever, either positive or negative. | 

Is there, then, any typically Horatian stance toward philosophy in 
general or toward Stoicism in particular? Our investigation has shown 
that Horace is capable of a number of different levels of commitment to 
Stoicism and to his other sources, ranging from superficial attachment to 
deep understanding to deliberate rejection. He expresses all of these at- 
titudes in different poems and in a host of ways, ranging from the playful 
to the profound. The fact that Horace is able to assume such a variety 
of approaches does not in itself demonstrate that he is not seriously in- 


1*9 Carm. 3.30.1. 
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terested in the ideas he happens to be dealing with in each poem. Part 
of his aim as a writer was to experiment with a range of poetic forms, 
some of which were new to Latin verse. Sometimes the philosophical 
position which Horace takes in a given poem seems to flow from the 
traditional associations which poems of that sort brought to his mind, 
such as the lyric praise of pleasure in the light of the evanescence of youth. 
At other times Horace appears to have adapted a certain poetic form, 
such as the satire and the epistle, to serve as an effective medium for his 
philosophical leanings or personal preferences. There is certainly no one 
philosophical position which Horace maintains consistently or even 
preeminently throughout his works. But this fact is not synonymous with 
a disinvolvment with philosophy as such, regardless of the ideas that are 
at issue and the marks that he gives them in particular poems. The phi- 
losophy on which he draws is often commonplace but it is rarely used in 
a merely decorative manner. At its weakest it reinforces or supplements 
a deeply felt attitude deriving from a non-philosophical source of some 
sort; at its strongest it is the stuff and substance of the poem. The one 
attitude is fully as characteristic of Horace as the other. 

As a chapter in the history of the Stoic tradition, Horace plays a double 
role. If one surveys his oeuvre from a statistical point of view, one reaches 
the inescapable conclusion that he depreciates the philosophy of Stoicism 
far more than he supports it, although he does support it generously on 
occasion. On the other hand, Horace communicates a good deal of in- 
formation about Stoicism whether he expressly identifies it as Stoic or 
not. He provides much evidence on the Stoic doctrine of the sage, on the 
nature of virtue and vice, and on the Stoic mode of preaching and ar- 
gumentation. Some of the richest sources of Stoicism in Horace’s works 
are the very poems in which he holds the Stoa up to ridicule in the most 
devastating manner. The Stoic doctrines found in Horace are often pre- 
sented as bare and isolated maxims. On some occasions, however, he 
supplies them with the connective tissue that links them to their wider 
philosophical context. Horace’s poetic reputation attained meteoric 
heights in his own age. He became an instant classic and was read in- 
tensively during the rest of the classical era. He was also one of the most 
widely read of ancient poets during the Middle Ages, an author whose 
works were a staple of the grammar school curriculum.'*’ Some of his 


141 On Horace’s posthumous reputation see Giuseppina Crispino, Le Idee morali e edu- 
cativi di Orazio (Napoli, 1935), pp. 17-25, 73-88; Friedrich Klingner, “Über die Recensio 
der Horaz-Handschriften," Studien zur griechischen und römischen Literatur (Zürich, 1964), 
pp. 455-518; Ranier Rauthe, Zur Geschichte des Horaztextes im Altertum (Bamberg, 1971), 
pp. 213-21; Eduard Stemplinger, Horaz im Urteil der Jahrhunderte, Das Erbe der Alten, 2:5 
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post-classical readers read his poems with an integral grasp of what he 
had sought to achieve. Others used his works as a mine from which to 
extract well-turned phrases and nuggets of wisdom. As the modern school 
of pro-Stoic critics has shown, it is not difficult to make a case for Horace’s 
Stoic affinities if one is willing to read the Stoic references in his works 
out of context. Many medieval readers, using similar critical principles, 
could and did find in Horace a rich if often inadvertant source of Stoic 
ethical doctrine. 


II. PERSIUS 


If the philosophical affinities of Horace have inspired longstanding 
controversies among his commentators, the same cannot be said for Per- 
sius. On the basis of the known facts of his life no less than the internal 
evidence provided by his works, scholars with almost total unanimity '*? 
have hailed him as the Stoic satirist par excellence. He has been described 
repeatedly as the most integrally Stoic of all the ancient Latin authors, 
the first and most deeply committed of the Stoic satirists, and an ardent 
missionary of the Stoic gospel who, having welded it to the satirical form 
developed by Horace, preached it as an unfailing remedy for the social 
ills and literary decay he saw around him.!*? Although Persius’ literary 


142 The only significant dissenters are Hugo Beikircher, Kommentar zur VI. Satire des A. 
Persius Flaccus, Wiener Studien, Beiheft r (Wien, 1969), 11-15, who offers an Epicurean 
interpretation but whose literal commentary on Sat. 6 does little to prove his point; and 
Kenneth J. Reckford, “Studies in Persius," Hermes, 90 (1962), 498-504, who sees Stoicism 
in Persius as a point of departure but not as a doctrine to which he adhered religiously. 

'*3 Among the most thorough studies of Persius! philosophy which may be recom- 
mended are Charles Burnier, Le Rôle des Satires de Perse dans le développment du néo-stoicisme 
(La Chaux-de-Fonds, 1909), esp. pp. 11-32, which also supplies a useful guide to nine- 
teenth-century Persius scholarship; J. Wight Duff, A Literary History of Rome in the Silver 
Age from Tiberius to Hadrian (New York, 1935), pp. 279-95; Roman Satire, pp. 114-24; Enzo 
V. Marmorale, Persio, 2° ed. (Firenze, 1956), pp. 11, 13, 26-27, 30-37, 75-96, 109-73; 
Ettore Paratore, Persio e Lucano, quaderni della Rivista di cultura classica e medievale, 6 
(Roma, 1963), 5-39; and most exhaustively François Villeneuve, Essa sur Perse (Paris, 
1918), pp. xi, 154, 159-70, 242-313. Less important treatments of Persius which also 
reflect the consensus include Francesco Ballotto, Cronologia ed evoluzione spirituale nelle satire 
di Persio (Messina, 1964), p. 49; Aloysius Bucciarelli, Utrum Aulus Persius Flaccus doctrinae 
stoicae sit sectator idem et interpretes (Roma, 1888); A. M. Guillemin, “Le satirique Perse," 
LEC, 7 (1938), 161-67; Knoche, Roman Satire, pp. 130-32; J. M. K. Martin, ‘‘Persius— 
Poet of the Stoics," Greece & Rome, 8 (1939), 172-82; Clarence W. Mendell, Latin Poetry: 
The Age of Rhetoric and Satire (Hamden, Conn., 1967), pp. 47-48, 57-64; Henry Nettleship, 
Lectures and Essays, 2nd ser., cd. F. Haverfield (Oxford, 1895), p. 43; R. G. M. Nisbet, 
"Persius," in Critical Essays on Roman Literature: Satire, ed. J. P. Sullivan (London, 1963), 
pp. 39-71; Ettore Paratore, Biografia e poetica di Persio (Firenze, 1968), pp. 151-52, 197; 
Edwin S. Ramage, "Persius, the Philosopher-Satirist," in Roman Satirists, pp. 118-27: 
Ricks, Homo, Humanus, pp. 197-201, 256; Rudolf Schottlaender, ‘‘Persius und Seneca über 
die Problematik der Freilassung,” Wissenschaftliche Zeitschrift der Universität Rostock, gesell- 


THE SATIRISTS 195 


career was brief and his small number of poems did not provide him with 
the scope in which to elaborate on a large number of Stoic ideas, the 
prevailing critical view of his attitude toward Stoicism is substantially 
correct. 

Persius (A.D. 34-62), unlike Horace, came from a wealthy upper-class 
background.'** A native of Volaterra, he was the son of an equestrian 
family connected by ties of blood and marriage to the senatorial class. 
Persius was sent to Rome for his education and studied with the best 
teachers of his age: the grammarian Remmius Palaemon, the rhetorician 
Verginius Flavus, and most importantly Annaeus Cornutus. Cornutus, 
probably a freedman of Seneca’s, was a Stoic philosopher known also as 
a tragedian. The discussion in his circle, which Persius entered at the age 
of sixteen, brought together this combined interest in philosophy and 
literature. Persius’ associations from this time onward included Seneca 
and his nephew Lucan, although he himself remained aloof from politics, 
rejecting Seneca’s moderate Stoicism in favor of the more uncompro- 
mising position taught by Cornutus and lived by friends and relatives 
such as the senator C. Paetus Thrasea and his wife Arria. Arria, a close 
relative of Persius, possibly his aunt, gained the reputation of a Stoic 
saint and martyr in A.D. 42, when, in response to an imperial demand 
that her husband commit suicide, she gave heart to Thrasea by plunging 
the knife into her own breast first with the words, “See, Paetus, it doesn't 
hurt." Persius identified himself with Stoicism of the rigorist school and 
was so identified by his contemporaries. He amassed a library of Stoic 
works including some seven hundred treatises of Chrysippus, which he 
bequeathed to Cornutus at his death. Apart from his six satires, he wrote 
some tragedy early in his career which has not survived. 

Persius’ satires, begun in A.D. 58/59, were all the products of the last 
three of four years of his short life. They deal preeminently with Stoic 
moral themes, treated on a rather general level. Persius singles out only 
one particular moral issue for extended discussion, the ethics of public 
service. It is not clear whether his decision to begin writing satires as a 
vehicle for Stoic ethics in 58/59 was triggered by any external event or 
by any new development in his own inner life. It is possible that Persius, 
like other members of Seneca's circle, greeted the accession of Nero in 


schafts- und sprachwissenschaftliche Reihe, 15:4-5 (1966), 533-39; W. H. Semple, “The 
Poet Persius: Literary and Social Critic," Bulletin of the John Rylands Library, 44 (1961), 
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A.D. 54 with high hopes for a new era of edifying imperial leadership, 
hopes which had been betrayed irretrievably by 58/59. This suggestion 
might account for the fact that Persius’ one extended analysis of a specific 
moral issue deals with political life, but it fails to explain the emphasis 
on the general shortcomings of mankind which permeates the majority 
of his satires and the fact that he had never associated himself with the 
activist stance or the machinations of the court. It is known that Persius’ 
death in A.D. 62 was caused by a stomach ailment, and it is possible that 
this illness had already begun to prey on his body and to turn his mind 
to philosophy in a more immediate sense than before. In any event, we 
are left with the six satires, which convey a spirit of unmistakable serious- 
ness and commitment to the ethics of the Stoa, both as a criterion of the 
choices to be made in the public arena and as a guide to inner happiness 
and peace. 

Persius makes it clear in a number of his satires that philosophy is the 
prime source of wisdom and consolation and that the philosophy with 
which he identifies himself above all is that of the Stoa. His third satire 
is an exhortation to the youth of his day to concern themselves with 
philosophy. Their failure to do so he likens, traditionally, to childish- 
ness,'*> sickness,!*6 aimless dissolution,!*? and madness.!# Philosophy, 
he notes, teaches the causes of things, the nature and purpose of human 
life, and man's moral duties both public and private, acquisitions which 
constitute true riches, unlike the material goods which the unenlightened 
seek.!^? The youths whom Persius addresses are not ignorant; they are 
educated men well aware of the teachings of the various schools of 
philosophy including those of Pythagoras and Arcesilas.!?? But most 
blameworthy is their neglect of the Stoic philosophy despite their exten- 
sive familiarity with 1t. ! 5! 

Much fuller and more immediate as an index of Persius’ own personal 
views is his fifth satire, in which he eulogizes his Stoic mentor Cornutus. 
The author relates how he came to Cornutus as a youth who had just 
assumed the toga virilis: 


Teneros tu suscipis annos 
Socratico, Cornute, sinu. Tum fallere sollers 
adposita intortos extendit regula mores 


145 Aulus Persius Flaccus, Saturae 3.43-52, ed. W. V. Clausen (Oxford, 1966). All ref- 
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148 Sat. 3.115-118. 

149 Sat. 3.66-76. 

150 Sat. 3.56-57. 

151 Sat. 3.52-55. 


THE SATIRISTS 197 


et premitur ratione animus vincique laborat 
artificemque tuo ducit sub pollice voltum.'5? 


I consigned 
Myself to your charge, Cornutus, and you gathered 
My tender years to your Socratic heart. And you applied 
The rule with unsuspected cunning, straightening 
My crooked ways, and my spirit, laboring to be 
Subdued, was molded to the cast of your thought, and took 
Form and expression under your shaping thumb. 


It was indeed Stoicism, and ancient Stoicism at that, which Cornutus 
taught: 


At te nocturnis iuvat inpalliscere chartis; 
cultor enim iuvenum purgatas inseris aures 
fruge Cleanthea.!5? 


But you have found your joy in growing pale 

Over the page night after night, in your ambition 

To cultivate the young and in their scrubbed ears sow 
The seed of Cleanthes. 


Persius indicates throughout his works the specific teachings in the field 
of Stoic ethics which he has learned. He does not merely present a dis- 
embodied assortment of maxims and conclusions but reflects an under- 
standing of their underlying rationale and interconnections. Virtue, he 
acknowledges, is life in accordance with nature and reason, ?* unlike the 
external criterion preferred by the crowd, which stat contra ratio; is con- 
trary to reason.!?? Both reason and nature judge the crowd to be fools: 
Publica lex hominum naturaque continet hoc fas,| ut teneat vetitos inscitia debilis 
actus (‘The self-evident law of man and nature limits/The actions of in- 
competents and half-wits.")!?$ Since virtue is conformity to reason, it 
requires an assessment of right and wrong which depends on a correct 
intellectual judgment!?? and is reinforced by frequent examinations of 
conscience.!?? Virtue also entails a fixed inner orientation toward the 
good, a pure and constant intentionality.!?? [t is in the intention and not 
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in the act that virtue is found. Frugality, for instance, may be a good 
way of life, but not if it is embraced for the purpose of saving on one’s 
expenses and leaving a larger inheritance to one's heirs.'®° The sage, who 
alone possesses a rationally derived morality and a consistent inner com- 
mitment to the good, is also the sole possessor of virtue, on an all or 
nothing basis. Just as one cannot serve two masters, says Persius, so one 
must be either wholly virtuous or wholly vicious;'f! as with the ancient 
Stoics, he accepts no gradations of vice or virtue. Likewise, he holds that 
sages alone are capable of true friendship. Cornutus, he observes with 
gratitude, has communicated his wisdom to Persius, making him the 
equal of his master. Master and disciple can now enjoy the total harmony 
of minds committed to the same truth and same good which marks the 
perfect friendship between sages.!®? 

Such virtue is the only good worth seeking, for Persius. It is its own 
reward and it produces many other benefits as well. It is the one sure 
remedy for the miseries of old age!9? and the only true source of the 
equanimity which enables the wise man to dwell secure amid the vicis- 
situdes of life.!6* In addition to endowing man with security, virtue grants 
him the only true liberty—not the external emancipation which the prae- 
tor can grant to a slave but inner liberation from the passions of luxury, 
avarice, ambition, and superstition.!% The way of life which follows from 
this freedom from the passions may be either a public or a private one. 
Persius himself opts for the contemplative life, withdrawn from the forum, 
in which one can live simply, in philosophical calm, engaged in manual 
labor on one’s own land: 


Utar ego, utar, 
nec rhombos ideo libertis ponere lautus 
nec tenuis sollers turdarum nosse salivas. 
Messe tenus propria vive et granaria (fas est) 
emole. Quid metuas? Occa et seges altera in herba est.!99 


As for me, I try 
To make the most of things, without being so lavish 
As to feed my freedmen on turbot, nor of so 
Sophisticated a palate that I can tell 
Hen thrush from cock thrush by the taste. 
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Live on your own harvest, mill your own grain, that’s as it 
Should be. Why should you worry? You have only 
To harrow again to have another crop on the way. 


In Satire 4, through the person of Alcibiades, Persius presents a scathing 
indictment of a corrupt and hypocritical politician, greedy for power, 
praise, and money and willing to perpetrate injustice and to prostitute 
himself to the mob in exchange for these false goods. Persius enjoins him 
to give up his evil way of life: 


Respue quod non es; tollat sua munera cerdo. 
Tecum habita: noris quam sit tibi curta supellex.!97 


Reject all that 1s not 
Yourself. Let the mob have back what it gave to you. Live in 
Your own house and learn what a bare lodging it is. 


However, while his own personal preference is clearly for the life of 
retirement, Persius recognizes that it is not public life as such, but public 
life entered for the wrong reasons and conducted in the wrong spirit, that 
is worthy of blame. In his general exhortation to the youth of his day he 
acknowledges the principle that men have public obligations as well as 
private ones: 


Discite et, o miseri, causas cognoscite rerum: 
quid sumus et quidnam victuri gignimur, ordo 
quis datus, aut metae qua mollis flexus et unde, 
quis modus argento, quid fas optare, quid asper 
utile nummus habet, patriae carisque propinquis 
quantum elargiri deceat, quem te deus esse 
iussit et humana qua parte locatus es in re.!9? 

Oh wretches, come learn the causes of things—what we are, 

What manner of life we were born for, to what station 

Brought forth, how and when to ease around the turning point, and 
The limitations of wealth, what it's right to wish for, 

The uses of new-minted coin, how much should be spent 

On your relatives, how much on your country, to what 

Calling God has summoned you, and what your position is 

In human affairs. 


His own personal choices and antipathies notwithstanding, Persius does 
not succumb to the temptation to recast the moral philosophy of the Stoa 
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in the mold of his own temperament. While his own tastes lead him to 
emphasize one among the possible styles of life proposed by the Stoics, 
he never forgets that there are other acceptable styles which in fact might 
be more appropriate for other people. 

Ethics remains the center of Persius’ concern, but it might also be noted 
that there are some occasions when he reflects a knowledge of Stoic phys- 
ics and logic. In one passage he asserts that the stars rule men’s destinies. 
This point is, to be sure, not exclusively Stoic; but Persius goes on to 
correlate the harmony between the stars and human affairs with the bond 
of friendship between true sages that unites Cornutus and himself, who 
must have been born under the same stars, for a kindly destiny has bound 
them together.!® In another passage Persius refers to a famous sorites of 
Chrysippus, who posed the question of how many grains of sand could 
be removed from a sand pile without its ceasing to be a sand pile. Here 
again, he places the doctrine within an ethical context by using it to 
conclude his attack on avarice. The avaricious man who still claims that 
he can set limits on his greed, says Persius, is the one who can unravel 
Chrysippus’ paradox.!?? 

While it could certainly be argued that Persius is generally indifferent 
to Stoic physics and logic and while the small size of his oeuvre forces him 
to omit many specific moral teachings of the Stoa as well, those Stoic 
doctrines which he does draw upon are handled with understanding and 
sympathy and with a clear recognition of their interconnections. There 
are only two exceptions to this rule, one major and one minor. The minor 
point concerns tonsorial practice, an index of the place a thinker occupies 
on the Stoic ethical spectrum. The more rigorous Stoics with whom Per- 
sius identifies himself objected to any tonsorial or cosmetic alterations 
of one's personal appearance as unnatural, a theme inherited from the 
Cynics, while the more moderate Stoics taught that philosophers should 
maintain a clean, neat, and conventional appearance, avoiding both lout- 
ishness and dandyism. Persius takes a position on this subject which is 
consistent with neither of these two approaches. He depicts Stoic phi- 
losophers as men with shaven heads,!?! a tonsorial style advocated neither 
by the rigorists nor the moderates. On the other hand, in sympathy with 
Seneca, who distinguishes between the depilation of some parts of the 
male body as comme il faut and the depilation of other parts as effeminate 
and unseemly, Persius castigates the politician he attacks in Satire 4 for 
depilating his pubic hair,'’? a practice characteristic of the male homo- 
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sexual prostitute, in his accusation that Alcibiades is selling himself to 
the crowd. In neither passage, however, does he invoke the Stoic norms 
of nature or prudence. 

The second, and major, departure which Persius makes from the teach- 
ings of the Stoa is his theory of poetry. Persius presents a clear conception 
of himself as a moral counselor and of poetic satire as a vehicle for ethical 
instruction, themes that are visible in practice throughout his works and 
which he also discusses expressly in some of them. His message in all 
important respects is fully Stoic but this is not the case with his medium. 
In Persius’ first satire, aptly described as his “apologia pro satura sua,” ?? 
he explains why he has taken up his pen to write satire and why he writes 
it as he does. The whole poem exudes his distaste for the shallowness and 
degeneracy of contemporary poets, concerned only with rehashing stale 
and trivial themes and with finding ever more florid and empty phrases 
in which to express them. Such poets are to be rejected because they are 
simultaneously unedifying and bombastic. ‘Their lack of wisdom and vir- 
tue, says Persius, is reflected in their decadent style, so unfaithful to the 
example of Lucilius and Horace, who used their art to point a lesson 
whether by invective or by wit.'’* The didactic aims of Stoic literary 
theory are ventilated here along with the equally Stoic correlation be- 
tween the good poet and the good man, a principle to which Persius 
adverts again at some length in Satire 5 as a preface to his eulogy of his 
mentor Cornutus, who taught him to avoid such vapid and flabby writ- 
ing himself. 175 

Persius appeals to Lucilius, and more importantly, to Horace, as 
models of didactic poetry; but, as our analysis of Horace has shown, 
Horace’s poetics can scarcely be equated with that of the Stoa, either in 
theory or in practice. How literally, then, should Persius’ citation of Hor- 
ace in this context be read? Persius does unquestionably borrow a number 
of stylistic devices from Horace. He follows the Horatian model of the 
satire written as a monologue!’® and even more frequently the satire 
written as a missive in which the author wears the mantle of a director 
of conscience to the addressee. Persius also relies heavily on the device of 
the internal dialogue with himself as one interlocutor and a second party, 
whose position he attacks, as the other speaker. Also quite Horatian is 
his tendency to accomplish his objectives more by painting an unflatter- 
ing picture of the victim of his own vices than by offering an attractive 
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picture of the sage. Finally, like Horace, he occasionally uses the diatribe 
style as a means of developing his arguments. !?? 

Yet, it would be a mistake to maintain that Persius took over the 
aesthetic creed proclaimed by Horace in the Ars poetica.'’® A central 
premise of Horace’s poetics is its simultaneous concern with delight and 
instruction, each to be attained by a variety of aesthetic and emotional 
strategies appealing to the reader’s sensibilities as well as to his mind. 
Persius, on the other hand, makes no concessions to the reader’s emotions 
and maintains a rigorous adherence to the Stoic insistence that instruc- 
tion alone is the poet’s goal. His aim as a stylist is not to please the reader 
by the suavity with which his poetry falls on the ear but to win him over 
by the uncompromising weight of his argument. His response to the ques- 
tion posed by his interlocutor in Satire 1, sed quid opus teneras mordacı radere 
vero | auriculas? (“But why/ Harrow delicate ears with your cutting 
truths?")!7? is the reproach that the poet’s duty is to cauterize not to 
charm the ears of the reader. 

It would seem, then, that Stoic intellectualism and the rigors of the 
plain style are the central ingredients in Persius! poetic creed. Yet, most 
of Persius' commentators and all of his translators have noted the diffi- 
culty of his style, dense to the point of constriction, often lacking in mel- 
lifluousness, jarred by abrupt transitions. Some scholars maintain that, 
despite his obscurity, Persius’ conciseness is an authentic reflection of the 
Stoic stylistic norm of brevity.'*® A more ingenious argument has recently 
been offered which focuses on the fact that Persius organizes his satires 
by juxtaposing conflicting ideas in the form of metaphorical contrasts 
developed consistently throughout each of his poems and even from one 
satire to another. Persius’ reliance on metaphor is seen as an application 
of the Stoic taste for allegoresis. Allegory, originally used as a means of 
resolving tensions between Stoic doctrines and the mythological content 
of ancient poetry, is here extended to metaphor and used by Persius in 
a non-mythological setting in order to communicate moral truths in a 
non-literal or deliberately recondite manner.!?! Still other scholars have 
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interpreted Persius’ style as a sincere effort to express the Stoic appeal to 
the mind rather than to the passions, but one that is carried to such 
extremes in its departures from clarity and simplicity that it ends by 
obstructing the very didactic objectives intended.!?? This latter interpre- 
tation seems to be the most plausible one. It is difficult to accept as Stoic 
in execution a style whose harshness and complexity stand as far away 
from the plain style as the Alexandrian grandiloquence which Persius 
himself attacks. Despite his praise of Horace as a model and the many 
satirical devices which he borrows from him, despite his announced ad- 
herence to Stoic didacticism, Persius’ literary style is ultimately neither 
Horatian nor Stoic, but Persius’ own. 

Persius’ satires had not been completed at the time of his death.!®? 
Along with his library, they were willed to Cornutus, who had them 
edited by Persius’ friend Caesius Bassus. They aroused immediate interest 
as soon as they were published. Martial and Quintilian commented on 
them and at the end of the first century a biography of Persius was writ- 
ten, excerpted from a commentary of Valerius Probus, which came to be 
appended to manuscripts of the Satires. During the remainder of the 
classical era Persius’ works stayed in constant circulation. They appealed 
greatly to the taste of the second century, when they were made a school 
text; and scholars and moralists continued to read and refer to him in 
the third and fourth centuries. In the patristic and early medieval era 
Persius remained well known through the writings of apologists and theo- 
logians as well as through the works of commentators. The manuscript 
tradition of Persius runs unbroken from antiquity through the Caroling- 
ian renaissance, with the filiation of the earliest complete manuscript, 
of the ninth century, being traceable with confidence back to the original 
first-century edition. The very difficulty of Persius’ style helped to stimu- 
late the continuing interest of his classical commentators and admirers no 
less than the uncompromising austerity of his moral outlook, which com- 
mended itself as well to his Christian readers in the patristic era. Persius 
thus stands as a faithful exponent of the assimilation of Stoic ethics into 
ancient Latin satire and as an important vehicle of its transmission to the 
early Middle Ages. 
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Much less is known about the life of Juvenal than is the case with 
Horace and Persius; after almost two millenia the details of his biography 
remain largely conjectural.!®* Juvenal (A.D. ca. 60-ca. 140) was born in 
Aquinum, possibly the son of a wealthy freedman. His cognomen “Iu- 
venalis" suggests on the one hand a lower-class or foreign origin and there 
were two freedmen by that name known to have been residents of Aqui- 
num during his lifetime. On the other hand, one of the consuls during this 
period possessed the same name. An inscription found at Aquinum com- 
memorates one Juvenal, quite possibly the poet himself, as a priest, a 
joint mayor and benefactor of the town, and as the commander of the 
Dalmatian cohort, a military post likely to have been held by a young 
officer of the equestrian class. It is probably safe to guess that Juvenal 
came from a comfortable rentier background, whatever its ultimate ori- 
gins. Nothing is known about his education and the presumption is that 
he received the instruction usual for an upper-class youth. Either military 
and civil offices which he was able to acquire or his private income en- 
abled Juvenal to make his way in Rome up to the 9os. But he was exiled 
by the emperor Domitian, probably to Egypt and probably between A.D. 
93 and 96, either for attacking an imperial favorite or for criticizing the 
emperor's policy of selling commissions. Juvenal was brought back to 
Rome by the emperor Nerva, only to find his estate apparently irretriev- 
able and his career in ruins. Now, aged about forty, he was no longer 
able to attain civil or military preferment. He made his living as the 
dependent of a series of wealthy and arrogant patrons. Juvenal appears 
to have received a gift from the emperor Hadrian which gave him a 
certain amount of financial security toward the end of his life, enabling 
him to purchase a small farm in Tivoli. His sixteen satires date from his 
middle age onward, being published in five books between ca. r10 and 
ca. 130. They are all vituperative indictments of the vices of society. 
Lacking Horace’s self-satisfaction and wry humor and Persius! earnest 
yet detached idealism, Juvenal's satires read as if they have been brewed 
in the bitter cauldron of his own personal frustrations and resentments. 

All commentators have noticed the strongly moralistic tone of Juve- 
nal's satires but they have by no means interpreted them in the same 
way.!?* The scarcity of reliable external evidence for Juvenal’s life has 
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encouraged critics to turn to his satires as a source for his biography, 
leading in turn to a tendency to interpret the ethical content of the satires 
in the light of the biographical information thus obtained. This procedure 
leads to the same sort of circular reasoning as it does in the case of Horace 
criticism, although in Juvenal studies the prime exponent of the bio- 
graphical method sees Epicureanism rather than Stoicism as the philos- 
ophy which changes in his subject’s life situation presumably encouraged 
him to adopt.!?® The main critics who have reacted against the bio- 
graphical approach are those stressing the Stoic coloration of Juvenal’s 
thought. As these scholars have shown, Stoic elements are present in 
roughly equal strength throughout Juvenal’s works, a fact which belies 
the theory of an Epicurean conversion. A number of these commentators 
underline the close textual parallels between Juvenal and Seneca and 
argue plausibly for Seneca as the most likely source for his Stoicism, !#? 
although some of the older proponents of this view identify as Stoic many 
ideas in Juvenal which are commonplaces lacking a discernibly Stoic 
rationale, an oversight which weakens the thrust of their argument. 199 
It has also been asserted that many of the themes in Juvenal which others 
attribute to Stoicism are actually rhetorical topoi and that he should be 
read in the context of the oratorical tradition rather than as an exponent 
of one school of philosophy or another.!?? As has been noted by oppo- 
nents of this view, the rhetorical thesis simply pushes the issue of sources 
one step backward to the question of the ultimate philosophical prove- 
nance of the rhetorical topo: involved. A lateral attack on the rhetorical 
thesis has also been offered by scholars holding that Juvenal was indeed 
a serious moralist and no mere rhetorician, but that his ethical principles 
are eclectic. 199 Finally, there is a group of commentators who see Juvenal 
as lacking any real interest in or aptitude for sustained philosophical 
reasoning and as devoid of any coherent speculative orientation. His 
moralism, they argue, is simply an appeal to the traditional virtues of 
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Rome or is a vindictive reaction against changing currents in Roman 
society that had robbed Juvenal of the opportunities which he felt that 
he and members of his own class had an automatic right to enjoy.'*! 

Our own analysis of Juvenal suggests that the insights of some of these 
varied schools of criticism can be substantiated and harmonized with 
each other. The pro-Stoic critics are correct in pointing to the limitations 
of the biographical approach as it has been applied to Juvenal. If one 
reads his satires in chronological order it is difficult to see any significant 
development taking place or any shift to a more Epicurean or a less 
acerbic attitude as the presumed result of an improvement in his material 
circumstances. At the same time, the critics who read Juvenal’s satires as 
the expression of the snobbism of a déclassé gentleman forced to live in 
an inhospitable social environment can point to the fact that his irritation 
on this score likewise characterizes his satires both early and late. Juve- 
nal’s personal or class-based social attitudes may well be the most plausible 
source of the criteria he uses in selecting the ethical problems on which 
he chooses to focus. However, neither Stoicism nor Epicureanism nor 
eclecticism nor an appeal to the mos maiorum supplies him with any con- 
sistent means of solving these same problems. 

In dealing with the Stoic component in his thought Juvenal manifests 
three distinct attitudes.'?? On some occasions he views Stoic ideas with 
sympathy. On other occasions he takes a position strongly opposed to 
Stoicism. In some of his satires he appears to give Stoic teachings his 
approval but, when the argument of the poem is considered as a whole, 
his orientation is clearly non-Stoic or anti-Stoic. In each of these three 
cases Juvenal confines his attention to a limited number of ethical themes. 
Sometimes he expressly attributes the Stoic ideas cited to that school 
while at other times he does not. There is only one passage where he 
provides incidental information about Stoicism, at least as it was evi- 
dently regarded in his day, without taking a position for or against. In 
Satire 5, he refers to two well-known statesmen of the previous generation 
generally associated with Stoicism, P. Fannius Thrasea Paetus and Hel- 
vidius Priscus, as nostalgic partisans of the Roman Republic, in the con- 
text of a complaint against a stingy patron who serves a rotgut vintage 
to his dependents while saving for himself the kind of wine that Thrasea 
and Helvidius would have drunk to commemorate the birthdays of Bru- 
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tus and Cassius.'?? This passage is the exception which proves the rule. 
In all other cases where Stoicism or Stoic ideas are involved Juvenal 
makes his position, whatever it may be, perfectly clear. 

In those poems where Juvenal refers to Stoicism or to Stoic ideas with 
approval, he sometimes cites ideas characteristic of the ancient Stoa, 
sometimes those of the middle or Roman Stoa, but most typically doc- 
trines to which all members of the school adhered. In the most general 
sense he depicts Stoicism as a teaching identifiable with austere and up- 
right morality. His second satire is directed against contemporary hyp- 
ocrites and perverts who claim to be Stoics but who disgrace themselves 
and besmirch the Stoa by their actual behavior. These targets of Juve- 
nal’s ire try to pass themselves off as philosophers; they decorate their 
homes with statues of Chrysippus and pictures of Cleanthes and other 
sages!?* and they adopt tonsorial styles for those parts of their bodies 
visible when they are clothed which are associated with the Stoa.!?* But 
they are frauds, ''Stoicidae" or make-believe Stoics!® who denounce 
others for the same vices in which they themselves wallow. The most 
specific moral principle which surfaces in this poem as a rationale for the 
rectitude which these false Stoics so notoriously fail to manifest is the 
middle Stoic idea that ethical development is a gradual process; nemo 
repente fuit turpissimus (no one becomes all bad all of a sudden,”’)'*? which 
Juvenal uses to defend the point that one should not overlook small de- 
partures from the narrow path since they lead step by step to more serious 
vices. In Satire 2 he singles out lust as the vice that tempts man toward 
his moral downfall although elsewhere he fastens on avarice as the most 
likely root of folly and wrongdoing. '” 

In Satire 2 Juvenal does not speculate on the origins of vice and virtue 
as such but he suggests some Stoic answers to that question in other 
poems. In his sixth satire he deals at length with the vice of lasciviousness 
in women, a failing which they share with the Stoicidae of Satire 2. It is 
the unbridled expression of the passions, he says, which incites the lust 
of these indecent women, the passions being four in number: joy, fear, 
wrath, and worry,!?? which approximate the classic Stoic quartet of pleas- 
ure, pain, fear, and desire. In Satire 6 Juvenal does not go on to contrast 
this free reign of the passions with virtuous action arising from judgments 
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conformable with reason, as a more thoroughgoing Stoicizer might do. 
However, he does do so in Satire 10, where he notes the antithesis between 
reason and two of the passions as defined by the Stoics, fear and desire: 
quid enim ralione timemus | aut cupimus? (‘Since when were our fears or 
desires / Ever dictated by reason?’’)?°° 

In another poem he deals at length with the important Stoic idea that 
humanitarianism and benevolence are based on reason and that it is 
man's rational endowment that distinguishes him from the animals: 


Mollissima corda 

humano generi dare se natura fatetur, 

quae lacrimas dedit. Haec nostri optima sensus. ... 
Quis enim bonus et face dignus 

arcana, qualem Cereris volt esse sacerdos, 

ulla aliena sibi credit mala? Separat hoc nos 

a grege mutorum, atque ideo verabile soli 

sortiti ingenium divinorumque capaces 

atque exercendis pariensque artibus apti 

sensum a caelesti demissum traximus arce, 

cuius egent prona et terram spectantia. Mundi 

principio indulsit communis conditor illis 

tantum animas, nobis animum quoque, mutuus ut nos 

adfectus petere auxilium et praestare iuberet ...??! 


When Nature 
Gave tears to mankind, she proclaimed that tenderness was endemic 
To the human heart: of all our impulses, this 
Is the highest and best. ... 
What good man, worthy to bear 
The mystic's torch, and such as the Corn Mother's priest would wish him, 
Thinks any human ills outside his concern? It’s this 
That sets us apart from dumb brutes, it's why we alone 
Have a soul that's worthy of reverence, why we're imbued 
With a divine potential, the skill to acquire and practise 
All manner of arts: we possess that heaven-sent faculty 
Denied to the creeping beasts with their eyes on the ground. 
To them, when the world was still new, our common Creator granted 
The breath of life alone, but on us he further bestowed 
Sovereign reason, the impulse to aid one another. ... 


Reason, then, is a distinctive possession of man, the source of his arts, his 
moral sense, his eupatheia, and the mutual obligations that bind all men 
together.??? This impulse toward mutual assistance, Juvenal adds, is also 
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the foundation of political society and civic virtue.??? The same sense of 
humanity rooted in the common possession of reason by all men is prob- 
ably what inspires Juvenal to espouse fair treatment for slaves, although, 
like the Stoics, he never advocates the overthrow of slavery as an insti- 
tution.*°* He criticizes a harsh master, setting a sadistic example to his 
children by treating his slaves as if their souls and bodies were not com- 
posed of the same substance as those of free men;??* and he sides with 
a long-suffering husband against his merciless wife who rejects the idea 
that a slave is also a human being.??$ 

Juvenal's Satire 15, where he provides his most extended discussion of 
the subject of humanity and inhumanity, is also the place where he deals 
with the topic of cannibalism. Among the ancient schools of philosophy 
the Stoa was virtually unique in its willingness to provide a moral jus- 
tification for this practice. Juvenal supports the Stoic position and in so 
doing communicates more information about the Stoa's views on can- 
nibalism than any other classical Latin author. The entire satire is an 
attack on the Egyptians because of their cannibalistic customs. But, while 
he criticizes the Egyptians severely for their inhumanity on this account, 
Juvenal adds that cannibalism is not necessarily a vice under all circum- 
stances. He contrasts the cannibalism of the Egyptians with that of the 
ancient Spaniards, which he thinks was justified because the Spaniards 
only ate the flesh of persons who had died a natural death and only as 
a last resort, to sustain life while they were under siege. Their behavior, 
he concludes, would have been acceptable to Zeno even though the Span- 
iards in question had had no opportunity to familiarize themselves with 
his teachings on this pont, "07 

By all accounts, the poem of Juvenal that is the most deeply imbued 
with Stoicism, both in substance and in outlook, is his tenth satire.?°8 
The main body of this satire is devoted to a recitation of the follies and 
vices of men, which derive from their tendency to follow their passions 
rather than their reason. Men foolishly pray to the gods for such false 
goods as wealth, fame, power, comfort, longevity, and children of fair 
form. Juvenal argues that the craving for all of these apparent goods is 
in fact contrary to reason. In developing his argument he makes frequent 
use of a technique often employed by Horace; he puts forth various prac- 
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tical reasons for shunning the desires in question and holds up the ex- 
ample of individuals who have made themselves ridiculous by their en- 
slavement to them. However, in contrast to Horace, Juvenal also has re- 
course to a line of reasoning which supplies a fully Stoic foundation for 
the course of action he is advocating. He makes the point repeatedly in 
this satire that the false values under consideration all involve an erro- 
neous attribution of goodness to things that lie outside our control. If we 
treat these things as goods we will be desolated if they should be stricken 
from us as a consequence of our inability to control the people and events 
around us. The ambitious politician, for instance, may suffer a sudden 
reversal in his fortunes thanks to the fickleness of the crowd or the policy 
of an arbitrary emperor;??? the mightiest of conquerers may be felled by 
a chance illness;?!° the man who rejoices at his length of life may face 
the sorrowful task of burying his descendants and other loved ones;?!! 
however handsome and well brought up a child may be, no parent re- 
celves a guarantee that he will not disgrace himself and his family 
through his own weaknesses or because he attracts the lust of a tyrannical 
ruler whose whims brook no opposition.?!? The central point which Ju- 
venal is making in all these examples is the thoroughly Stoic one that the 
good is what lies within our control and that there is no security in those 
things that lie outside our control; such external things are either evils or 
matters of indifference. 

In addition to advancing this fully Stoic argument for abandoning 
one’s dependence on the adiaphora Juvenal also offers his prescription for 
what one should pray for instead, a passage worth quoting at length: 


Nil ergo optabunt homines? Si consilium vis, 
permittes ipsis expendere numinibus quid 
conveniat nobis rebusque sit utile nostris; 

nam pro 1ucundis aptissima quaeque dabunt di. 
Carior est illis homo quam sibi. Nos animorum 
inpulsu et caeca magnaque cupidine ducti 
coniugum petimus partumque uxoris, at illis 
notum qui pueri qualisque futura sit uxor. 

Ut tamen et poscas aliquid voveasque sacellis 
extra et candiduli divina tomacula porci, 
orandum est ut sit mens sana in corpore sano. 
Fortem posce animum mortis terrore carentem, 
qui spatium vitae extremum inter munera ponat 
naturae, qui ferre queat quoscumque labores, 
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nesciat irasci, cupiat nihil et potiores 

Herculis aerumnas credat saevosque labores 

et venere et cenis et pluma Sardanapalli. 
Monstro quod ipse tibi possis dare; semita certe 
tranquillae per virtutem patet unica vitae. 
Nullum numen habes, si sit prudentia: nos te, 
nos facimus, Fortuna, deam caeloque locamus.?!? 


Should men then pray for nothing? If you want my advice, 
Let the gods themselves decide what is fitting for us 

And what things are useful to us. For the gods give 

What is most suitable rather than what we most enjoy. 
Man is dearer to them than he is to himself. 

We are led by irrational impulses and by great blind desires 
To pray for marriage and children, while they alone know 
What our future wives and offspring will be like. 

And still, if you want to pray for anything and to offer 
Sacrifices of entrails and sacred pork sausages at the altars, 
Pray for a sound mind in a healthy body. 

Pray for a brave soul free from the fear of death, 

Which holds long life as the least of Nature's gifts, 

Which bears calmly all sorts of labors, 

Which knows not wrath and desires nothing 

And holds the sorrows and labors of Hercules dearer 

Than the loves and feasts and downy cushions of Sardanapalus. 
You can give yourself what I am showing you; 

For the one sure path to a tranquil life runs through virtue. 
If we had prudence, Fortune, you would have no divinity. 
It is we who place you in heaven as a goddess. 


Juvenal’s positive advice in this passage, like his critique of folly in the 
rest of Satire 10, is rich with Stoic doctrine. Virtue alone, he asserts, is the 
source of tranquillity and happiness; and the attainment of virtue lies 
within our own power. It can be acquired through the exercise of a sound 
mind, the development of prudence or practical wisdom being the key 
virtue on which all others depend. Through virtue we can overcome the 
passions, which incline us to error and vice. Hercules plays his classic 
Stoic function in this poem as a symbol of the constancy of the sage and 
the successful though toilsome struggle of reason against the passions. 
Physical health, one of the preferables in Stoic ethics, is also admitted as 
a desideratum. Finally, the entire passage is set in the context of a prayer 
in which Juvenal rationalizes the gods, raising them to the level of the 
providential Stoic /ogos, whose rule of the cosmos is always reasonable 
and beneficent. All the external vicissitudes of life are a function of its 
causative agency, for it knows what is good for men better than they 
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know it themselves. The concluding address to the goddess Fortuna is an 
appeal to the Stoic principle that fortune is not an arbitrary power, as 
is believed in popular mythology; if properly understood, she is the ser- 
vant rather than the master of the providential logos which controls the 
circumstances of our lives. 

An overzealous advocate of biographical criticism or of the view that 
Juvenal’s philosophy must perforce be consistent might be tempted to 
conclude on the basis of Satire 10 that, by ca. A.D. 123, the approximate 
middle of his literary career and the point at which he wrote this poem, 
Juvenal had experienced a conversion to Stoicism which enabled him to 
acquire the detachment he needed to confront the distasteful features of 
the world in which he lived. The Stoic content and Stoic sensibility of 
this poem are both profound and unmistakable. Yet, both before and 
after Satire 10, Juvenal's works provide equally unmistakable evidence of 
a strongly anti-Stoic point of view. With comparable frequency and feel- 
ing he takes up his pen to oppose or to distort Stoic principles, sometimes 
point blank and sometimes in a more oblique manner. 

A straightforward illustration of the cut direct can be found in Juve- 
nal’s third satire, where he lashes out at the Stoic teacher Publius Egnatius 
Celer, who betrayed his friend and pupil Barea Soranus in a.p. 66:?!* 
Stoicus occidit Baream delator amicum| discipulumque senex (“that old Stoic 
delator, who was responsible for the death of Barea, his friend and pu- 
pil.’’)2!5 The ad hominem argument in this passage coupled with the express 
reference to Stoicism but without specific reference to Stoic doctrine gives 
way to a different strategy in Juvenal’s handling of two other topics, 
where he takes a position antithetical to that of the Stoa but without 
mentioning the school. One such barometer of his anti-Stoicism is his 
hostile attitude toward homosexuality, a theme that crops up in a number 
of his poems but which he treats most fully in his second and ninth satires. 
In Satire 2, as noted above, Juvenal attacks false philosophers, men claim- 
ing to live by the ethics of the Stoa but who practice the same vices they 
condemn. All of these pseudo-philosophers are homosexuals, a fact which 
renders them still more despicable in Juvenal’s eyes. They offend him 
more than the eunuch priests of Isis, who at least are frank about their 
morbum or pathological condition.?'® Likewise, in Satire 9 he treats as 
more loathesome than pathetic the misfortunes of the overaged bi-sexual 
prostitute Naevolus, cast out by his former protector. This conception of 
homosexuality as disgusting and abnormal is a position well opposed to 


214 Identified by Friedlaender, comm. on his ed. of Satires, p. 206; Green, comm. on 
his trans. of Satires, p. 101. 

215 Sat, g. 115-116. 

216 Sat. 2.16-17. 


THE SATIRISTS 213 


Stoicism. While the Stoics drew the line at adultery and while Musonius 
Rufus taught that sexual intercourse should be ordered exclusively to the 
procreation of offspring within the bonds of matrimony, the school on 
the whole regarded the means by which an individual satisfied his sexual 
needs as a matter of indifference, so long as he did not become enslaved 
by his passions. For the Stoics, then, homosexuality in itself is neither 
better nor worse than heterosexuality. 

A second case in which Juvenal departs markedly from a distinctive 
Stoic doctrine is his lengthy broadside against women in Satire 6, written 
in the form of advice to a friend to dissuade him from marriage. While 
it is true that Juvenal states elsewhere that men are much more repre- 
hensible as a group than women?!’ and while he devotes much more 
attention throughout his oeuvre to the foibles of men than to those of 
women, Satire 6 none the less is a vituperative outburst of unmitigated 
misogyny, leaving no glimmer of hope for the moral salvation of the 
female sex as such. Most of Juvenal’s attention is focused on the vice of 
lasciviousness in women, but he finds room to denounce their luxury, 
extravagance, avarice, irresponsibility, jealousy, insubordination, arro- 
gance, Capriciousness, contentiousness, sloth, drunkenness, vanity, cru- 
elty, and superstition as well. Juvenal lists as vices in women some traits 
which the Stoics, especially those of the Cynic-Stoic persuasion, would 
regard as positive indices of the moral and intellectual equality between 
the sexes—the enjoyment of physical exercise, the wearing of unisex 
clothing, a lively intelligence, a taste for learning, and the desire to take 
an active part in the conversation.?!® Juvenal does grudgingly admit 
that a virtuous women of the old school might conceivably be found, 
although she would be rara avis in terris nigroque simillima cycno (“a rare 
bird in this world, something like a black swan.")?!? Yet, even if one 
could marry such a pure and dignified woman, a veritable Cornelia, her 
very uprightness would smother her husband in a blanket of priggishness, 
making her impossible to live with.??? Thus, Juvenal decisively reverses 
the egalitarianism which undergirds the Stoics’ treatment of women. 
While agreeing that most women, like most men, can be written off as 
vicious and foolish, he goes on to argue that capacities and activities 
which are virtuous in men are vicious in women. Even those qualities 
which, he acknowledges, constitute virtue for a woman end by making 
her intolerably haughty. In effect, then, Juvenal treats women as a class 
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of people whose sex ipso facto deprives them of the potentialities for moral 
excellence possessed by men.??! 

Is it personal idiosyncracy, the preference for an opposing philosoph- 
ical doctrine, or simply the opportunity to excoriate groups or individuals 
who he thought merited a tongue lashing that inspires Juvenal to take 
the anti-Stoic stance which he assumes in the poems just discussed? With 
respect to the misogyny expressed so exhaustively in Satire 6, it is certainly 
true that Juvenal could draw on a longstanding tradition of rhetorical 
controversiae on the praise and dispraise of women. It is worth noting, 
however, that in all of these cases Juvenal’s critique is surrounded by a 
broader analysis of the major social problems of his day. The culprits 
responsible for the vicious tendencies which he castigates are foreigners, 
especially Greeks, who have become so influential in Rome, and the 
Roman aristocracy, which has failed in its social obligation to provide a 
model of rectitude for its inferiors. As he says before introducing his 
treacherous Stoic philosopher in Satire 3, non possum ferre, Quirites | Graecam 
urbem (“I cannot, citizens, stomach / A Greek-struck Rome.’’)??? He then 
proceeds to list his objections to the Greeks, whom he attacks as syco- 
phants and opportunists of the worst sort, engaged in a cabal to infiltrate 
all the professions in Rome. And, what is worse, so wily and unprincipled 
are they that they have succeeded in snaring all the patrons.??? The 
betrayer of Barea, to be sure, was a Roman, but he was perverted by his 
education in Greece.??* As for homosexuality, Juvenal sees it as an orien- 
tal vice??? which has so enfeebled the Roman upper classes from the 
emperor to the scions of the most famous Republican families down to 
the more recent possessors of wealth and social prominence??® that they 
can now give lessons in effeminacy to the Armenians and outstrip even 
Cleopatra in their luxurious degeneracy.??? 

A similar capitulation to insidious foreign customs, undermining the 
ethos of those classes with the duty to set a good moral example, is re- 
flected in the iniquitous women of Satire 6. When Juvenal mentions in- 
dividuals in illustrating the various modes of female vice in this poem, he 
chooses women whose names reveal their membership in the most distin- 
guished of senatorial families.??? These highborn women are only mini- 
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mally exculpated by the fact that they are imitating the deplorable ex- 
ample set for them by the still more august and reprehensible ladies of 
the imperial household, from the nymphomaniac Messalina to the cold- 
blooded poisoners Caesonia and Agrippina.??? If empresses behave this 
way, Juvenal asks, what can one expect??% But why should such well 
bred women have departed from the chaste, frugal, and hardworking 
ethos of their ancestors? The answer, for Juvenal, is all too plain. Oriental 
corruption is to blame, from the superstitious foreign cults of Cybele, Isis, 
Osiris, and Ammon and the pseudoscientific claptrap of the magi of Chal- 
dea, Armenia, Syria, Egypt, Thessalonia, and Phrygia??! to the sugges- 
tive fashions and meretricious vocabulary that Roman women have 
learned from the Greeks.??? But how in turn did this foreign depravity 
succeed in taking hold? Juvenal is equally sure of where to point the 
accusing finger. It is the commercial expansion of Rome which opened 
her society to the corrupting influence of the east: 


Hinc fluxit ad istos 
et Sybaris colles, hinc et Rhodos et Miletos 
atque coronatum et petulans madidcumque Tarentum. 
Prima peregrinos obscena pecunia mores 
intulit, et turpi fregerunt saecula luxu 
divitiae molles.*** 


Sybaris, Rhodes, 
Miletus, shameless Tarentum, drunk and garlanded—all 
Come pouring in upon our Seven Hills. But filthy 
Lucre it was that first brought these loose foreign 
Morals amongst us, enervating wealth that 
Destroyed us, over the years, through shameless self-indulgence. 


Ultimately avarice, and by implication the commercial middle classes, 
have been responsible for turning Rome into a cosmopolitan society in 
which oriental turpitude has gained the upper hand, seducing the aristo- 
cratic matrons of Rome away from their ethical obligations. This con- 
stellation of upper-class and xenophobic values explains the hostile and 
un-Stoic attitude which Juvenal takes not only toward women but also 
toward homosexuality and Greek education in the poems just examined. 

In some of his satires, finally, Juvenal includes some passages which 
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appear to support Stoic principles; but these principles are in turn 
crushed under the weight of arguments reflecting non-Stoic perspectives 
of various kinds. This way of treating Stoicism, as well as some of the 
moral themes for which Juvenal reserves it, is reminiscent of one group 
of Horace’s poems. An excellent case in point is Juvenal’s handling of the 
related topics of moderation and the simple country life. Like Horace, he 
repeatedly expresses his dislike of the city and his personal preference for 
the country, often setting forth a rationale for this taste which has a Stoic 
coloration on the surface. In one of his poems, written in the form of a 
dinner invitation to a friend, he bids the addressee to join him at his 
modest table, taking this occasion to castigate other hosts for their luxury, 
gluttony, and unedifying parlor entertainments. The Stoics would of 
course support the appeal to moderation. In addition, the topos of friend- 
ship making up for a rich cuisine and elegant accoutrements is a com- 
monplace in the genre of the invitation poem. But Juvenal concludes the 
satire with a straightforward appeal to Epicureanism as his culminating 
argument: voluptates commendat rarior usus (Pleasures rarely indulged in 
are more enjoyable.’’) 734 

This is the sole instance in this group of poems, however, where Ju- 
venal’s reasoning depends on Epicureanism. Sometimes he simply argues 
in terms of practical utility. In another poem praising moderation, he 
raises the question of how much is enough, answering it with the Stoic 
criterion of nature as the guide to what is sufficient to our needs.?** And 
nature counsels frugality. Juvenal illustrates this point by relating the 
story of how Alexander the Great grasped the lesson conveyed by Di- 
ogenes with his one pottery bowl, which could be mended easily if it 
broke, and realized that the man who has little and who desires nothing 
is wiser and happier than the greedy man.??9 For good measure, Juvenal 
adds the point that the frugal life enables us to free ouselves from the 
superstitious attempt to forestall or to propitiate the goddess Fortuna.??? 
Yet, despite these concessions to Stoicism, "79 the main argument through- 
out the body of Satire 14 is a rehearsal of the traditional practical dis- 
advantages, worries, and fears which flow from wealth.??? Again, in Ju- 
venal's most acidulated broadside against city life, after describing in 
electrifying detail the demeaning and uncomfortable existence of the city 
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dweller, he urges the addressee of the poem to live in the country where, 
by cultivating his garden with his own hands he will obtain enough to 
live on,?*? a position quite amenable to Stoicism. But the finishing touch 
to his argument is the point that in the country at least one can be the 
lord of one lizard,?*! which relocates the issue within the context of his 
complaint against a society where the people who ought to receive def- 
erence and respect are continually being pushed aside by upstarts and 
foreigners. 

This strain of social snobbery in Juvenal also results in a conception 
of nobility against which the principle, taught by the Stoics and others, 
that nobility is an ethical rather than a genetic endowment, struggles in 
uncertain hope of victory. Juvenal devotes Satire 8 to the theme that 
nobilitas sola est atque unica virtus (* virtue is the one and only nobility.”’) ?*? 
Having made this point early in the poem, he goes on to list a number 
of virtues which should be cultivated, including justice, military valor, 
trustworthiness, honesty, respect for the law, honor, temperance, and 
kindness.?*? In addition to lamenting the fact that the descendants of the 
leading Roman noble families have failed to live up to these ideals, he 
cites by comparison examples of men of lesser birth who displayed their 
moral excellence and who demonstrated their claims to the praises of 
their fellow citizens.?** Yet, Juvenal is far from attacking the system of 
privilege which surrounds the aristocracy whether their behavior is ex- 
emplary or not, as he shows in a passage sneering at a dissolute nobleman 
who goes slumming, drinking in lowbrow taverns with escaped convicts, 
navvies, roughnecks, executioners, coffin-makers, and unfrocked priests: 
aequa ibi libertas, communia pocula, lectus] non alius cuiquam, non mensa remotior 
ulli (“Here is freedom and equality: they share a common cup and bed 
and board.")?** While a Stoic might agree that some of the drinkers 
around the table are indeed equal in their vice and folly, Juvenal includes 
others in the group merely because of their low social status; even an 
immoral aristocrat possesses nobility as a corollary of his birth and should 
not lower his dignity by associating with the dregs of society.**° 

Juvenal’s most elaborate subversion of Stoicism in the context of a 
poem where he ostensibly supports it is Satire 13, written in the persona 
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of a counselor advising a friend who has been defrauded and whom the 
judicial process has provided no satisfaction. In the course of this poem 
Juvenal sets forth some important Stoic ethical principles, although he 
disavows adherence to any one philosophical school and although he 
departs from the sense of the Stoic doctrines he cites in his handling of 
his friend’s problem. The organization of Juvenal’s brief in this poem is 
somewhat convoluted and it may be well to summarize the main points 
he makes before subjecting them to analysis. 

Juvenal begins by stating that vice is its own punishment; an evildoer, 
such as the criminal responsible for his friend’s dilemma, will suffer pangs 
of conscience even if he manages to clear himself of guilt in court by 
suborning the judge.?*? Thus, he advises, do not be upset at the existence 
of fraud and dishonesty and at the failure of the judicial system to punish 
the guilty and to make restitution to their victims. In any case, he adds, 
apart from the internal punishment which the guilty will endure, other 
innocent victims have suffered from worse crimes;?*? and crime, after all, 
is a normal feature of Roman life, nothing to be surprised at nowadays, ?*? 
a point which he illustrates lavishly. People are dishonest whatever they 
claim to believe in; religion supplies no deterrent.??? Those who believe 
in fortune think that everything is predetermined and that this relieves 
them of all personal responsibility for their actions; those believing in the 
gods think that they can escape retribution by prayers and propitiations. 
Given the fact that society is corrupt and that its official creeds serve as 
no brake to wrongdoing, the victimization of the innocent is inevitable. 
The solution is not to try to reform society but to reconcile oneself to 
misfortune and thereby to overcome it. While he himself disclaims mem- 
bership in either the Cynic, the Stoic, or the Epicurean schools,??! Ju- 
venal argues that philosophy is a means of learning how to triumph over 
misfortune—but so, he adds, is ordinary common-sense experience: 


An nihil in melius tot rerum proficis usu? 

Magna quidem, sacris quae dat praecepta libellis, 
victrix fortunae sapientia, ducimus autem 

hos quoque felices, qui ferre incommoda vitae 
nec iactare iugum vita didicere magistra.?5? 


Or has a lifetime's experience taught you nothing at all? 
Philosophy's fine, its scriptures provide you with precepts 


247 Sat. 13.1-4. 

248 Sat. 13.5-18, 13.124-158. 
249 Sat. 13.23-85, 13.159-173. 
250 Sat. 13.86-119. 

251 Sat. 13.120-123. 

252 Sat. 13.18-22; trans. Green. 
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For rising above misfortune: but those who have learnt the hard way 
In the school of life, to bear all vicissitudes 
Without fret or resentment—don’t we admire them too? 


Having established that crime is rampant and having given the fore- 
going advice, Juvenal then moves on to explain more concretely how his 
counsel can be applied to his friend’s situation. Criminals, as he has 
noted, are rarely punished as they deserve, owing to the corruption of 
the courts. And, even when one is punished, the money which he has 
defrauded is rarely restored to the victim. Still, the contemplation of the 
condemned man’s sufferings is sweet vengeance.??? But stop—Juvenal 
interrupts himself. This delight in vengeance is a very unenlightened 
attitude which wins no support at all from the philosophers, among 
whom he names Chrysippus.?5* The true aim of philosophy is to strip 
away such ignorant errors, not to reinforce them: 


[Plurima felix 
paulatim vitia atque errores exuit, omnes 
prima docens rectum, sapientia. |?°5 


Benign 
Philosophy, by degrees, peels away our follies and most 
of our vices, gives us a grounding in right and wrong. 


The lust for vengeance is a moral error, a sign of weakmindedness and 
meagerness of spirit.??* Actually, says Juvenal, reminding the addressee 
of a point he made earlier, the guilty man will be punished by his own 
conscience more than by an external judicial penalty and even in its 
absence; his conscience will cause him to suffer from fear and worry and 
their psychosomatic effects, such as insomnia, nightmares, and the inabil- 
ity to eat.??? ‘These penalties levied on the criminal by his own conscience 
increase with the seriousness of the crime. While one's inner intention 
alone makes one guilty of a crime, Juvenal acknowledges, the internal 
punishment of conscience is even greater if one translates intention into 
action. ?58 

Juvenal at this point seems to have realized that he has erected such 
a strong case for the Stoic principle that vice is its own punishment that 
he has made it difficult to understand why, in that event, anyone would 


?55 Sat. 13.174-180. 

254 Sat. 13.184. 

255 Sat. 13.187-189; trans. Green. 
256 Sat. 13.189-192. 

257 Sat. 13.192-207, 13.210-238. 
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ever be motivated to commit a crime. He tries to repair this deficiency 
in his argument by shifting the burden of proof to another Stoic principle. 
Criminals, he says, while they may feel the scruples of conscience im- 
mediately after committing a crime, all too soon return to their immoral 
ways. They are evil men at heart and an evil man has a basically vicious 
intention which defines his moral state as such: 


Cum scelus admittunt, superest constantia; quod fas 
atque nefas tandem incipiunt sentire peractis 
criminibus. Tamen ad mores natura recurrit 

damnatos fixa et mutari nescia. Nam quis 

peccandi finem posuit sibi? Quando recepit 

eiectum semel attrita de fronte ruborem? 

Quisnam hominum est quem tu contentum videris uno 
flagitio? ?°° 


Bad men, by and large, display shifty, capricious natures: 
They’re bold enough in action: it's afterwards, when the crime’s 
Accomplished, that notions of right and wrong begin to 

Assail their minds. But soon they're back to the same old tricks 
They so lately abjured—they can't change their nature: who 
Ever set limits upon his programme of crime? When did 

A hardened brow recover the capacity for blushing 

Once it was lost? What man have you ever seen satisfied 

With a single villainous action? 


This observation seems to offer cold comfort to the victim, now that the 
previous thought of the criminal’s ongoing punishment by his own con- 
science has been withdrawn. But Juvenal rallies with a new point on 
which he triumphantly concludes. Even though the criminal returns to 
his evil ways, crime will out, eventually. And even if society is too corrupt 
to penalize him, he will ultimately be punished by the gods. ‘Thus, the 
victim will get his revenge in the end in the assurance that the gods do 
justice even if men do not.?°° 

As can be seen from this brief summary of Satire 13, Juvenal draws on 
a number of Stoic doctrines but he uses them inconsistently, undermining 
them by the contradictory manner in which he handles them and by 
their association with the non-Stoic principles to which they are subor- 
dinated. He asserts, to begin with, that vice is Its own punishment, the 
second half of the Stoic maxim that virtue is its own reward. However, 
he goes on to show that this is not really the case. The sinner’s punishment 
at the bar of his own conscience is merely a momentary departure from 


259 Sat. 13.237-244; trans. Green. 
280 Sat. 13.244-249. 
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his ongoing moral outlook, by no means a deterrent strong enough to 
prevent recidivism. The truly enduring punishment received by the 
guilty is not the internal punishment imposed by his own conscience but 
the external punishment imposed by the gods. 

A second major Stoic principle which Juvenal first supports and then 
perverts is the idea that one’s moral ego resides in one’s intention. In the 
case of criminals, he says, a fixed intention to do evil defines their moral 
character. Juvenal appears to recognize that this fixed intention to do 
evil is the opposite of the fixed intention to do good which goes by the 
name of the constancy of the sage; in line 237 he explicitly rules out the 
application of the term constantia to the behavior of criminals. But in 
developing his picture of the psychology of vice, he contradicts the prem- 
ise that the criminal has a fixed intention to do evil in his argument that 
criminals do feel pangs of conscience, even if briefly. Such conscientious 
self-recognition on the part of the sinner suggests that a person can will 
to do evil, having judged it to be evil. It further implies that the fool can 
become wise spontaneously, if momentarily, and that a man once con- 
verted to the status of a sage could voluntarily regress to the status of a 
fool, theories that would be hotly contested by the Stoa. Another distor- 
tion of Stoicism in Juvenal’s treatment of this topic is his use of the term 
natura in line 239. The sinner sins, he says, because he acts in conformity 
with his own nature. The implication of this statement is that the criminal 
would be acting unnaturally if he abandoned the life of crime. For the 
Stoa, of course, virtue is life in accordance with nature. “Nature” is al- 
ways used in a normative as well as a descriptive sense when the Stoics 
apply this notion to ethics. But Juvenal here uses the term in a purely 
descriptive sense and thereby manages to substitute a functional concep- 
tion of nature for the normative Stoic identification of nature with the 
rational good. 

Finally, there is Juvenal’s promotion of philosophy as a source of con- 
solation in the midst of injustices which one cannot change, as a cure for 
the base and smallminded desire for vengeance. As an effort to come to 
grips with the psychology of the criminal and to put it into some sort of 
manageable perspective through a rational understanding of it, Juvenal's 
argument is manifestly a failure. He does not succeed in unsnarling the 
contradictions in which he entangles himself in his juxtaposition of the 
two Stoic principles that vice is its own punishment and that vice lies in 
a fixed evil intention. As far as achieving a substitution of forebearance 
for vengeance, all that Juvenal really attempts to do in Satire 13 is to shift 
the locus of vengeance from one point to another in his addressee's ex- 
pectations. The first stage of the argument counsels him not to hope for 
vengeance through the prosecution of the criminal by the courts; the 
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corruption of the judicial system is such that it cannot predictably supply 
satisfaction to the victim. Next, he asserts that vengeance will be obtained 
by the contemplation of the torments of conscience suffered by the crimi- 
nal. But he immediately abandons this position in his counter-claim that 
these torments of conscience are only a passing aberration in the crimi- 
nal’s basic psychology. His ultimate effort is not to persuade the addressee 
to give up the desire for vengeance, although he has previously argued 
that this desire is irrational and immoral. Rather, Juvenal shifts the task 
of wreaking vengeance to the gods, making them stand in contempt of 
the wisdom taught by philosophy instead of treating them as exponents 
of the logos that permeates the moral as well as the natural order. The 
only real consolation which Satire 13 provides lies in Juvenal’s effort to 
palliate his friend’s indignation by reminding him of all the other people 
who have suffered injustices worse than his. This argument points to the 
fact that Juvenal’s real purpose in Satire 13 is to flay his contemporaries 
for the injustices which they perpetrate or tolerate rather than to provide 
a coherent Stoic formula for reducing them to adiaphora. For Juvenal 
these social and moral ills are not matters of indifference at all. ‘They are 
not to be addressed with equanimity but with righteous indignation. 

The contradictions in Satire 13 point to some of the broader contra- 
dictions in Juvenal’s thought as a whole, as well as providing the most 
elaborate example of his conversion of an ostensible apologia for Stoicism 
into something quite different. In the last group of poems which we have 
considered, the alternative rationale which Juvenal offers is at one point 
Epicurean and at several points utilitarian, but most frequently it ex- 
presses the frustrated anger of a man who feels helpless in the midst of 
a society which he sees as disintegrating from within thanks to the 
irresponsibility of its leaders and their willingness to collaborate with 
arrivistes who pander to their worst instincts. A socially based critique 
is even more evident in the second group of poems examined, where 
Juvenal’s substitutes for Stoicism, whether idiosyncratic or traditional, 
are supported by an analysis of Rome’s historical development from a 
small Italic community to a heterogeneous commercial empire as he seeks 
the causes of her moral decline. Even in some of the poems in the first 
group, where Juvenal takes a warmly sympathetic attitude toward a 
number of Stoic doctrines, his remarks are often set in the context of 
poems whose main theme is this same moral decline of Roman society. 
The influx of foreigners, the upsurge of nouveaux riches, and the de- 
moralization of the patrician class combine to explain this decline, not 
the proliferation of judgments contrary to nature in the Stoic sense. 

If this is the moral problem he sees, what is Juvenal’s solution? Al- 
though his diagnosis is rarely Stoic, might not the cure be Stoic, con- 
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sidering the deep appreciation of Stoicism which he reveals in some of 
his poems? Or, is his solution a reversal of the historical process that has 
brought Rome to its present condition, a return to a Golden Age in the 
ancient Roman past? Although Stoicism is represented more strongly in 
Juvenal than the teachings of any other philosophical school, it is not 
present in sufficient density or consistency to provide a positive corrective 
for the ills he analyzes. Despite Juvenal’s acceptance of the principles of 
humanitarianism and benevolence based on the recognition of the com- 
mon rational endowment shared by all human beings, his egalitarianism 
and fellow-feeling in practice are contained within certain elastic limits 
marked off by class, nationality, and sex. His appeal to moral autarchy, 
his injunction that men disengage themselves from the things beyond 
their own control, are in the end not persuasive enough to temper the 
wrath he heaps on a historical development which he can in no sense 
control and on a social world within which he feels powerless. His prayer 
for equanimity in Satire 10 seems written as much to convince Juvenal 
himself as to sway the reader. Whether he does succeed in convincing 
himself is debatable. But a return to an ideal Roman past is neither fully 
possible nor fully desirable.?9! Juvenal holds up as exemplary the ancient 
virtues but he cannot always repress a grimace at the primitivism of life 
in those days, at the oppressiveness of its unrelieved righteousness, and 
at the superstitious character of Roman religion. In the end, Juvenal 
neither swallows his own Stoic prescriptions nor resolves the tensions im- 
plicit in his appeal to the mos maiorum. Juvenal’s moral optimism is guard- 
ed and only partially Stoic at best. 

Juvenal met a post-mortem fate rather different from that of either 
Horace or Persius.?9? Neglected for 250 years after his death, his works 
became known again largely through the efforts of commentators and 
grammarians such as Servius, Donatus, Probus, and Priscian. The first 
Latin authors to cite him with approval were the Christian apologists 
Tertullian and Lactantius. By the end of the fourth century a reference 
in the historian Ammianus Marcellinus indicates that some non-Chris- 
tians were reading him as well. Christian Latin poetry between the fourth 


261 Juvenal’s inconsistency on this point has been noted by Green, comm. on his trans. 
of Satires, pp. 38-39. 
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and sixth centuries contains a number of reminiscences of Juvenal and 
he was used fairly extensively by St. Augustine as a source for the decay 
of Roman morals under paganism. St. Jerome, in his stance as a satirist, 
found him even more appealing as a model. But it is Servius above all 
who receives the credit for putting Juvenal back in circulation, both 
through his own commentaries, which quote him over seventy times, and 
through the work of his disciple Nicaeus, who produced the first known 
textual rescension of Juvenal. The manuscript tradition remained very 
scanty until the fifth century. Carolingian efforts to rescue the text of 
Juvenal were intensive and serve as the basis of all modern editions; but 
many problems with the text still remain unresolved to this day. 

Conceivably Juvenal received less attention from his immediate pos- 
terity than did Persius because his style, although brilliant, was easier to 
read, less challenging, and less controversial. After the ninth century his 
fortunes were often coupled with those of Persius and the works of the 
two satirists are sometimes found in the same manuscripts from the Car- 
olingian era onward. A poorer source of Stoicism than either Persius or 
Horace in terms of the range of doctrines he communicates, Juvenal none 
the less plays a significant role in the transmission of Stoicism to the 
medieval period. On a number of points he reinforces the information on 
Stoicism found in previous authors. There are also some Stoic positions 
he communicates, notably the school’s teaching on cannibalism, that are 
difficult to find at all or so well expressed anywhere else in Latin litera- 
ture. Juvenal brings a passionate intensity to the advocacy of Stoic moral 
teachings at the points in his works where he professes them, a conviction 
which could endow them with a compelling appeal to his medieval read- 
ers even when they are isolated from the less rigorously Stoic body of his 
writings. Like his fellow satirists, Horace and Persius, Juvenal did much 
to strengthen the medieval impression of Stoicism as a philosophy iden- 
tifiable preeminently with ethics. 


CHAPTER FOUR 
THE EPIC POETS 


Classical Latin epic, no less than satire, lent itself to the expression of 
philosophical ideas and attitudes. In Romanizing this genre, the Latin 
epic poets could and did bring a certain amount of Stoicism to bear on 
their material. The Stoic elements that occur most typically in Latin epic 
poetry are relatively few in number. They touch mainly on the themes 
of fate, the gods, and the interaction of the divine will with human 
choices, and on the moral character of the epic hero as well as the per- 
sonages with whom he is contrasted. There are striking differences in the 
success with which individual authors in this tradition assimilated the 
Stoic ideas on which they drew and integrated them effectively with their 
other sources. Stoicism is sometimes presented in its most overt form by 
those Latin epic poets who were the least accomplished practitioners of 
their art. On the other hand, Stoicism is sometimes appropriated with 
much more sensitivity and with a far greater sense of its own latent am- 
biguities by those poets who were the most gifted exponents of the classi- 
cal Latin epic. 


I. VERGIL 


This judgment certainly holds true for Vergil. Acclaimed since his own 
day as the Latin epic poet par excellence, Vergil displays a profound and 
perceptive feeling for the ethical and metaphysical implications of Stoic 
philosophy. To the extent that he appeals to Stoic principles in the Aeneid 
he internalizes them thoroughly and weaves them seamlessly into the web 
of his epic. Yet, he subordinates them ultimately to his own personal 
poetic vision. Vergil's ability to grasp the inner significance of the Stoic 
doctrines which he uses points to the pervasive influence which this phi- 
losophy had attained in the Roman culture of his own day, for there is 
nothing in Vergil's own education, associations, or style of life that sug- 
gests any Stoic inclinations on his part. Indeed, his biography would lead 
one to expect him to have a much more Epicurean cast of mind. 

A great deal of evidence about Vergil's life was gathered in antiquity, 
thanks to his immediate and enduring fame as a literary figure.! Vergil 


1 Good treatments of Vergil's biography can be found in Jean-Paul Brisson, Virgile: 
son temps et le nôtre (Paris, 1966), pp. 15-56; Karl Büchner, P. Vergilius Maro: Der Dichter 
der Römer (Stuttgart, 1966), cols. 2-41; Tenney Frank, Vergil: A Biography (New York, 
1922); W. F. Jackson Knight, Roman Vergil, rev. ed. (Harmondsworth, 1966), pp. 52-64. 
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(70/71-19 B.C.) was the son of a small but prosperous farmer who attained 
some eminence in the region near Mantua. The education he provided 
for Vergil was designed to elevate his son still higher through a career as 
an advocate and politician. Vergil was sent to school at Cremona, Milan, 
and eventually Rome to study rhetoric, with the best teachers available. 
Vergil did make a maiden speech in court but left the forum abruptly 
thereafter, presumably because the career of advocacy did not appeal to 
him. He may have taken part in the civil war between Caesar and Pom- 
pey, conceivably participating in the battle of Pharsalus in 48 pc How- 
ever, Vergil suffered from poor health throughout his life, which may 
have led to his discharge after a brief tour of duty or to his exemption 
from military service altogether. 

In 35 B.c. Vergil settled in Campania, where he spent the rest of his 
days. He joined a philosophical circle of Epicurean stamp, founded by 
Phaedrus and continued by Philodemus and Siro, Siro being the current 
leader of that school in Italy. Vergil remained in this group for six years 
until Siro's death. He took no further part in public life except for an 
appeal to the government for the restoration of certain family lands near 
his birthplace, which had been confiscated and redistributed to the de- 
mobilized troops following Octavius’ victory at Philippi in 42 8.c. Vergil 
stayed at home, cultivated his privacy, and devoted himself to his poetry. 
His Eclogues, published in 40 B.c., earned him immediate acclaim and 
the patronage of Maecenas. His position as an imperial protégé after this 
time involved occasional trips to Rome, but he preferred to live quietly 
and modestly at his villa in Campania. There, between 37 and 30 B.c., 
he also wrote the Georgics and then the Aeneid, which he composed be- 
tween 30 and 19 B.c. and on which he undertook revisions between 21 
and 19 B.c. In 19 B.c. Vergil travelled to Greece to visit the sites men- 
tioned in his epic. At Megara he fell ill. He returned home at once, died 
at Brundisium, and was buried near his house in Campania. Vergil did 
not want his Aeneid to be published in its imperfectly revised state. Au- 
gustus, however, either overruled this wish or persuaded Vergil to let his 
friends Lucius Varius and Plotius Tucca edit the work if he were unable 
to finish it himself. Varius and Tucca took on this task and published the 
Aeneid in 15 B.c. It was hailed at once as the crowning literary achieve- 
ment of the Augustan age and as the greatest masterpiece of Latin epic 
poetry, gaining for Vergil the undisputed pride of place in the school 
tradition from which no subsequent shifts in taste were capable of dis- 
lodging him. 

It is generally agreed that Vergil’s Georgics mark an important stage 
in his development from a lyric to an epic poet and in the emergence of 
the characteristic Vergilian attitude toward life which he expresses in the 
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Aeneid. His Eclogues represent an entirely successful reexpression of Greek 
pastoral poetry in the Latin idiom, but their philosophical content is 
negligible. The Georgics, however, do reflect a distinct philosophical per- 
spective. In some quarters this point of view has been interpreted as Stoic, 
although there is little basis for the opinion. The particular aspects of the 
Georgics that have been singled out for comment in this connection are 
worth examining because they have parallels in the Aeneid, where Vergil 
sometimes handles the same themes similarly and sometimes does not. Of 
primary interest are the themes of work, the nature of the deity and his 
relationship to the created universe, the connection between animals and 
men, and the quest for an understanding of the laws of nature. The Stoics 
held distinctive views on all of these subjects, which are not the views 
that Vergil chooses to express on them in the Georgics. He relies instead 
on insights drawn from Lucretius, from Hesiod, and from his own per- 
sonal conception of life. 

No doubt the most famous line in Vergil’s Georgics is felix qui potuit 
rerum cognoscere causas, which has sometimes been read as a statement of 
Stoic theodicy or of the Stoic's responsibility to apply his knowledge to 
the service of others.? This same line has also been read as a forthright 
Epicurean attempt to demythologize nature.? The text suggests that the 
Epicurean interpretation has much more to be said for it than the Stoic, 
a point that seems evident when the whole passage in which the line 
occurs is considered: 


Felix qui potuit rerum cognoscere causas 

atque metus omnis et inexorabile fatum 

subiecit pedibus strepitumque Acherontis avari: 
fortunatus et ille deos qui novit agrestis 

Panque Silvanumque senem Nymphasque sorores. 
Illum non populi fusces, non purpura regum 
flexit et infidos agitans discordia fratres, ...* 


That man is happy who can understand 
The nature of the world and crush all fears 
Of ruthless fate and unrelenting hell. 

But happy too, who knows the country gods, 
Pan, old Sylvanus and the sister Nymphs. 
No magistral power nor royal pomp 
Disturbs his peace, nor fratricidal strife, ... 


? E.g. Pierre Boyancé, “Le sens cosmique de Virgile,” REL, 32 (1954), 232, 235; Smith 
Palmer Bovie, intro. to his trans. of Georgics (Chicago, 1956), pp. xvi-xx. 

3 Friedrich Klingner, Virgil: Bucolica, Georgica, Aeneis (Zürich, 1967), p. 271; L. P. 
Wilkinson, The Georgics of Virgil: A Critical Survey (Cambridge, 1969), p. 121. 

* Publius Vergilius Maro, Georgica 1.490-497, in Opera, ed. R. A. B. Mynors (Oxford, 
1969), trans. K. R. Mackenzie (London, 1969). All references to Vergil's works will be 
taken from the Mynors ed. and translations of the Georgics from Mackenzie. 
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Here we see the Lucretian idea of scientific knowledge freeing the mind 
from fear of the gods and from a conception of fate as hostile and im- 
placable, an Epicurean rationalization of an otherwise confusing and 
terrifying world order. While Vergil does not abandon the gods them- 
selves, the deities he mentions are the patrons of the countryside, a device 
which he uses to emphasize the Epicurean preference for the rustic pri- 
vate life as contrasted with the ambitions and contentions of the forum. 
At another point in the Georgics he returns to the Epicurean theme of 
scientific knowledge as a means of liberation from superstition, in criti- 
cizing the attitude of shepherds who shrink from applying the proper 
precautions and remedies for the diseases attacking their flocks, praying 
to the gods instead.® One should, he therefore urges, seek to learn the 
causes of things, or at least the practical applications of such knowledge. 
Still, in the Georgics man lives in a world where nature cannot be under- 
stood and controlled entirely. Plagues and storms may carry off one's 
livestock and crops unpredictably. A complete rationalization of the 
forces of nature is thus impossible, either in Epicurean or in Stoic terms. 

None the less, the leading theme of the Georgics is man’s obligation to 
master his natural environment to the extent that he can. This task is a 
necessity which, for Vergil, arises from divine fiat, as a consequence of 
man’s fall from the Golden Age. Before the reign of Jove, the earth de- 
livered her fruits to man without human toil, and men shared all their 
possessions in common. But in the present state of human existence, man 
must wrest a livelihood from the earth with hardship, developing the 
crafts and techniques he needs by his own efforts: 


Pater ipse colendi 
haud facilem esse viam voluit, primusque per artem 
movet agros, curls acuens mortalia corda 
nec torpere gravi passus sua regna veterno.® 


The father of mankind himself has willed 

The path of husbandry should not be smooth; 
He first disturbed the fields with human skill, 
Sharpening the wits of mortal men with care, 
Unwilling that his realm should sleep in sloth. 


Whatever man gains in this process is his only at a heavy cost: labor 
omma vicit] improbus et duris urgens in rebus egestos (“Work conquered all,/ 
Relentless work and harsh necessity.")? It is not only man himself but 


* Georg. 3.440-456. 
€ Georg. 1.121-124. 
” Georg. 1.145-146. 
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also other creatures who must pay the price for every agricultural ad- 
vance, like the little birds fluttering about in dismay when the plow up- 
roots their long familiar homes® and the ox that is bludgeoned to death 
so that its carcass may generate a swarm of bees.? Vergil, it is true, alludes 
to the labors of Hercules in this connection!® and a number of commen- 
tators have suggested that he is replacing an Epicurean love of otium with 
the Stoic gospel of work.!! However, it has been noted correctly that 
Vergil’s conception of work in the Georgics is not basically a Stoic one. 
He does not depict nature as beneficent, but as an obstacle with which 
man must struggle. Man seeks to master the laws of nature in order to 
overcome nature. Man does not live in a state of harmony with nature 
but in a state of tension with it, a vision of reality owing a great deal to 
Hesiod. From this perspective, man may recognize and appreciate the 
beauty of a landscape ordered by human cultivation, but the work of 
cultivating it is imposed on man as an onerous duty, not as an ethical 
value in itself.!? In the Georgics man is obliged to work as a matter of 
external practical necessity. Despite his allusion to Hercules, Vergil 
makes no attempt in the Georgics to explore the inner, moral implications 
which human labor may possess. 

The same deity who legislates the harsh obligation of labor is also seen 
in the Georgics as a being immanent in nature, arranging all things by his 
providence, the vital force which permeates the universe and unites all 
living beings. This feature of the poem is visible above all in the passages 
where Vergil treats animal husbandry and bee-keeping, and it has in- 
spired many scholars to argue for a Stoic conception of God in the Georg- 
ics.!? A closer look at the passages in question belies this interpretation. 


8 Georg. 2.207-210. 

? Georg. 4.280-558. 

10 Georg. 3.4-5. 
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In discussing the bees, their mode of organization, and its parallels with 
human society, for example, Vergil states a point of view but he does not 
say whether he personally subscribes to it: 


His quidam signis atque haec exempla secuti 

esse apibus partem divinae mentis et haustus 
aetherios dixere; deum namque ire per omnis 
terrasque tractusque muris caelumque profundum; 
hinc pecudes, armenta, viros, genus omne ferarum, 
quemque sibi tenuis nascentem arcessere vitas: 
scilicet huc reddi deinde ac resoluta referre 

omnia, nec morti esse locum, sed viva volare 
sideris in numerum atque alto succedere caelo.'* 


Inferring from these signs and instances, 

Some men have argued that the bees received 

A share of the divine intelligence, 

A spark of heavenly fire. For God, they say, 
Pervades all things, the earth and sea and sky. 

From Him the flocks and herds, and man and beast, 
Each draws the thin-spun stream of life at birth; 

To Him all things return, at last dissolved: 

There is no place for death, but living still 

They fly to join the number of the stars. 


Certainly the notion of God as all-pervading is Stoic, as is the conception 
of God as fire. However, for the Stoics man is the only creature who is 
granted a share of the divine logos, an attribute which is located in the 
very faculty of reason that differentiates man so decisively from the sub- 
human world. Similarly, insofar as the Stoics support the idea of life 
after death and the elevation of souls to the realm of the stars, this is a 
posthumous honor accorded to man only, specifically to those individuals 
who have manifested the virtues of the sage.!? 

Vergil's tendency to blur the distinctions between men and animals is 
also visible in his treatment of the sexual and social instincts. In livestock 
and in human beings, he says, the mating instinct is the same: amor om- 
nibus idem.'® This notion empties human nature of its distinctively rational 
character, denying to man the capacity to control and direct his passions. 
Insofar as Vergil draws a parallel between animal society and human 


Werden der vergilischen Dichtung,” in Wege zu Vergil: Drei Jahrzehnte Begegnungen in 
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society in his analysis of the bees, the message he has to communicate is 
a demoralizing one for mankind. The bees, however well adapted to 
harmonious group behavior they may be, are subject in turn to the will 
of a higher power, in this case, man himself, who is capable of manipu- 
lating and punishing them at his own discretion. Even when an external 
human agent does not intervene, the bees are totally dependent on their 
leader, at whose death they go berserk, losing all their community spirit, 
turning on their own hive and honey and destroying them.!” The claim 
that animals possess a share of the divine mind thus appears to be refuted 
by Vergil's observation of the way that animals actually behave. And if 
man is placed on a continuum that includes animals, his capacity to exert 
any special intelligence deriving from his consubstantiality with the 
divine nature is likewise cast seriously in doubt. 

There are, thus, a number of ambiguities in the Georgics, arising from 
the tension between man's rationality and his participation in the sub- 
human order and from the tension between his obligation to apply his 
constructive energies to the taming of the earth and the fact that his 
efforts are always conditioned by forces greater than himself which he 
cannot control. It certainly cannot be said that Vergil resolves these ten- 
sions in the Georgics or that he looks to Stoicism as a possible source of 
assistance. Ambiguities and unresolved tensions remain a feature of Ver- 
gil's vision of life in the Aeneid as well. In the epic they are centered on 
a number of the same themes: the gods’ governance of the universe and 
their relationship to human effort and will, and human reason and its 
relationship to the irrational passions and instincts. In the Aeneid Vergil 
occasionally alludes to motifs that he had raised earlier in the Georgics. 
He also gives significantly greater scope to Stoicism as a framework 
within which he deals with some of these themes in the Aeneid. But in the 
end he does not adopt Stoicism as a philosophical solution capable of 
dealing satisfactorily with the complex historical and ethical problems 
which he has elected to treat in his epic. 

Stoicism in the Aeneid is represented most strongly in Vergil's depiction 
of the gods as agents of destiny and their relation to human effort and 
choice. Vergil devotes a great deal of attention to the topic of fatum or 
fortuna on the one side and to human /abor on the other. His conception 
of fate has drawn much scholarly attention, largely because Vergil does 
not always use the relevant terms in the same way. Fate, for him, some- 
times means simply the circumstances of life,!? the luck or happiness of 
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an individual or group,!? which may conflict with that of another indiv- 
idual or group.?? It is sometimes identified with the will of Jove?! which 
he may or may not reveal to the lesser gods or to men.?? Sometimes the 
lesser gods can act as agents of fate in advancing their own desires over 
against Jove’s will, but at most they can only deflect or delay fate, for it 
is ineluctable.?? Yet, there appears to be a need for human cooperation 
with fate in order for it to be effective;?* and at one major point in the 
epic Jove appears to dissociate himself from his own control over events.?? 
A number of commentators have noted these apparent discrepancies in 
Vergil’s treatment of fate and have concluded that his conception of fate 
and the gods is simply not clear and that he hesitates on this subject 
because of his own uncertainties,?* because he was writing the Aeneid as 
a work of propaganda and wanted to avoid offending people with dif- 
fering beliefs,?? or because he deliberately wanted to convey a sense of 
unreconciled tension or to express a pessimistic view of life.?? 

What is actually at issue in Vergil’s treatment of fate is the Stoic doc- 
trine of necessity and contingency. In human terms, this doctrine means 
that there is a mutual relationship between fate, as administered by the 
gods, and human free will. Fate is, to be sure, inexorable. But in asserting 
this principle Vergil is not saying that man must subordinate himself to 
destiny by the abnegation of his free will. Rather, with the Stoics, Vergil 
holds that man’s virtuous acceptance of his fate involves a voluntary 
choice on his part, a choice that is itself a necessary ingredient in the 
causation of events. In some respects, man is limited and controlled by 
fate; but fate does not operate without contingency. It, too, is controlled 
to some extent by the decisions and actions of men. 

A number of scholars have noted the Stoic dimensions of this point 
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correctly,?? and it is certainly borne out by the epic itself. Fortune is 
all-powerful, Vergil states repeatedly, and fate is inescapable; fortuna om- 
mpolens el ineluctabile fatum.*° The lesser deities, especially Juno and Venus, 
appear to function as hypostases of the passions that conflict with rational 
providence. Juno personifies wrath, hatred, and vengefulness, as she seeks 
to inflict sufferings on the Trojans, to place obstacles in their path, and 
to assist their enemies, even though she is aware of the fact that she 
cannot impede their destiny in any final sense.*! Venus no doubt has a 
broader significance in the Aeneid, but in this contrast with Juno she 
personifies the immediate gratification of desire, impatience, impulsive- 
ness, inconstancy, and the unwillingness to subordinate passing interests 
to larger goals. While she feels free to criticize Jove for the delays ex- 
perienced by the Trojans in their passage to Italy and for the hardships 
that he lays upon them,?? she herself engineers the love affair between 
Dido and Aeneas, even though it can only lead to suffering for Aeneas 
and delay in his attainment of the ends which she desires for him. Where 
Venus reflects a lack of singlemindedness and the triumph of the pleasure 
principle, Juno reflects obstinacy, the misdirected will persisting stub- 
bornly in a lost cause. This conflict between passion and reason manifests 
on a divine level the kinds of moral struggles experienced by mortals on 
a human level. The ability of these goddesses to impose their will on the 
course of events, temporarily at least, signifies the capacity of the passions 
to deflect men from a rational acceptance of what must be. But the in- 
ability of both gods and men to contravene the decrees of fate perma- 


29 The most sensitive treatment of this question is in Otis, Virgil, pp. 226-30, 234-37. 
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less detailed treatments of the topic, some of whom do not identify the Stoic elements 
involved, include Brisson, Virgile, pp. 288-91; Karl Buchner, “Der Schicksalsgedanke bei 
Vergil," in Wege zu Vergil, ed. Oppermann, pp. 270-300; P. Vergilius Maro, cols. 438-40; 
Gunnar Carlsson, “The Hero and Fate in Vergil's Aeneid," Eranos, 43 (1945), 119-20; 
George E. Duckworth, “Fate and Free Will in Vergil's Aeneid," C7, 51 (1956), 357-64; 
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nently points in turn to the idea that providence is the ruling principle 
of the universe. 

This ruling principle is one that, for Vergil as for the Stoics, is not only 
capable of being deflected at times by the passions but is a force that also 
requires man’s active rational collaboration in order to be efficacious. 
Fate will, to be sure, drag man along if he fails to assent to it. But, at the 
same time it often operates with and through human agency and choice. 
In relating the story of how the Trojans admitted the Trojan horse within 
their gates, Aeneas notes that they would have destroyed it, if fate had 
not dictated otherwise and if their minds had not been deluded.?? The 
lrojans own judgment, as well as their destiny, accounts for their de- 
cision. The most impressive elaboration of this idea in the Aeneid occurs 
in Jove's speech to the assembly of gods in Book 10, at which he berates 
his subordinates for encouraging the war between the Trojans and the 
Latins. Although he has frequently stated earlier in the epic that the 
Trojans are fated to defeat the Latins and to found Rome, Jove says at 
this point that he will favor neither side. Whatever rights or wrongs have 
brought the belligerents to their present pass, from here on their own 
actions and the results of the choices that they themselves have made will 
determine the outcome: sua cuique exorsa laborem] fortunaque ferent.9* 

This speech points to the necessary and reciprocal relationship between 
divine fatum and human labores which Vergil treats as the causative force 
in his epic. Labor is certainly a theme which he had developed in the 
Georgics, although in a purely external sense. In the Aeneid he expands 
this notion considerably, endowing it with an inner moral meaning as 
well as using it to denote physical hardships. He also associates it in a 
clearly Stoic sense with the figure of Hercules. Labor in the Aeneid thus 
bears with it the multiple meaning of difficult exploits, usually of a mili- 
tary nature, and of the inner sufferings which men must endure. In both 
of these denotations, /abor stands for the human effort and sacrifice that 
must be united with providence in accomplishing the goals that life sets 
before individuals and nations. The processes set in motion by these twin 
divine and human causes entail endurance both objective and subjective, 
a conception that has some affinities with the middle Stoic notion of 
moral progress through the use of, and the willingness to abandon, the 
preferables,** but which is more perfectly expressed in Vergil’s own phi- 
losophy of sunt lacrimae rerum. 

Vergil uses the term /abor in several ways, all of which bear on this 
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central idea. Labor, in its simplest sense, denotes toilsome constructive 
activity in general. Thus, when Aeneas arrives in Carthage he sees the 
Tyrians busy at work in building their city, dredging its harbor, raising 
its walls, laboring as diligently as bees among the summer flowers.?® He 
is amazed by the artistry of their /abores on their temple of Juno?” and is 
impressed by the judiciousness and leadership shown by Dido in assigning 
the labores to her people.?® Similarly, the commission which Vulcan and 
his helpers accept in forging arms for Aeneas at Venus’ behest is called 
labor.?? In a much more specific, but still external sense, Vergil uses labor 
to denote military activity and the struggles it entails.*° In a more general 
sense, labor also refers to physical hardships and obstacles of a material 
nature, from plague to the passage over uncharted seas to the hazards 
involved in undertaking untried ventures.*! On a more subjective level, 
labor stands for the moral triumph over grief, suffering, and sorrow. It 
denotes inner fortitude and constancy in the face of these trials.*? Even 
more typical of Vergil’s conception of labor are the passages where he uses 
it to suggest several of these senses of the term at once, as when Helenus, 
in prophesying to Aeneas the sign indicating where he should found his 
new city, tells him, zs locus urbis erit, requies ea certa laborum (“here will be 
the place for your city, a certain peace and an end to struggle" )*? or 
when the Sybil tells him how to bear or avoid each of the /abores that he 
will encounter enroute to the goal.** 

Vergil’s association of all of these senses of labor with each other and 
his placement of this idea within a Stoic causal framework is also sug- 
gested forcibly by his linking of both the concept of labor and the char- 
acter of Aeneas with the myth of Hercules.*? Hercules, to be sure, signifies 
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more to Vergil and to his Roman audience than just the Stoic saint and 
apotheosized sage who endured hardships for the sake of others, hard- 
ships which he internalizes as moral virtues through his own voluntary 
choice. In addition, there are other parallels that Vergil suggests between 
Hercules and Aeneas. Both are persecuted by Juno;** both triumph over 
rivals who are, or who are compared with, savages, animals, or semi- 
human beings;*” both are associated with Atlas, as heroes who figura- 
tively shoulder the weight of the universe;*® both are inflamed by mad- 
ness, a furor that is not inconsistent with their inner virtuous ethos;*? both 
visit and return from the underworld;?? and both win apotheosis, al- 
though in Aeneas' case this honor is reserved for his descendants.?! 

Beyond this, the cult of Hercules 1s a bond that unites the Trojans and 
the Latins. In forging his alliance with Evander, Aeneas observes that 
they share a common descent from Atlas and a common reverence for 
Hercules.?? Aventinus, another of the Latin kings, 1s portrayed as a son 
of Hercules, wearing a lion-skin,?? an attribute also attached to Aeneas 
and Evander.°* The many-leveled associations conjured up by the myth 
of Hercules thus serve to reinforce the kinship between the Trojans and 
the Latins as well as the moral similarities between Aeneas and Hercules 
as heroic figures characterized by /abor.?? Like Aeneas himself, Hercules 
stands at the same time under the law of fate and under the necessity of 
free choice and willing self-sacrifice. He, like the other gods, can feel grief 
at the death of brave warriors?® just as mortals can feel sorrow for the 
valiant youths cut down in their flower?? in imagery reminiscent of the 
blossoms destroyed by the advance of the plow in the Georgics. Even at 
the moment when Rome's future greatness is being revealed to Aeneas 
in the underworld, the same note of sadness creeps in, as he sees Mar- 
cellus, hope of the nation, who died young.?? The greatest, as the least, 
suffer grief and loss. Triumph is ever shadowed by sorrow; and victory, 
no less than defeat, demands the oblation of some of man's basic human 
values. 
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Vergil’s poignant awareness that a heavy price must be paid for all 
human achievements, his sense of the irreducible tensions in human life, 
is a perception that he expresses on a cosmic, a historical, and a personal 
ethical level. It is also the overriding quality in the Aeneid which moves 
the poem out of a Stoic context despite the homage that Vergil pays to 
the Stoic doctrine of causation. The merging of Stoic motifs into per- 
spectives more fundamental to Vergil can be seen, on the cosmic level, 
in Book 6, where Aeneas learns about the nature of human souls from 
Anchises: 


Igneus est ollis vigor et caelestis origo 

seminibus, quantum non noxia corpora tardant 

terrenique hebetant artus moribundique membra. 

Hinc metuunt cupientque, dolent gaudentque, neque auras 
despiciunt clausae tenebris et carcere caeco.?? 


Their vigor springs from fiery seeds of celestial origin, 

So long as they are not weighed down by harmful bodies 

And earthly members doomed to die. For this reason 

Men fear and desire, they suffer and rejoice. But, they cannot see 
The bright air, shut up in their dark and windowless prison. 


The divine being is described here in Stoic terms, as fire and as seminal 
reasons immanent in creation as the souls of men. Also Stoic are the four 
passions of fear, desire, pleasure, and pain. But these doctrines are as- 
sociated with a non-Stoic physics and psychology.5? Vergil distinguishes 
between mind and matter. Although he sees God and the human soul as 
consubstantial and as made up of fiery matter, he views the human body 
as a prison, the source of the passions and hence the source of sin and 
suffering. Some features of the eschatology which he attaches to this no- 
tion were shared by certain Stoics, although not the critical idea that the 
body is the essential cause of human vice, which forces men to undergo 
the purgation of their sins in the next life, until their souls are purified. 
At that point, according to Vergil, the purified souls can be reembodied, 
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not freed forever from the cycle of the cosmos, more Stoicorum. Given Ver- 
gil’s belief that the possession of a body 1s itself the chief condition from 
which man needs to be saved, the idea that souls are ordained to a per- 
petual transmigration from body to body, never attaining a complete 
liberation from the flesh, is no cause for optimism. On a lesser scale, the 
level of history, Vergil strikes a similarly grim note in comparing the 
nations of mankind which Aeneas sees in the underworld with swarms 
of bees,$! a thought which reminds the reader of the blind instinct that 
regulates the bees' society, their completely regimented existence, and 
their subjection to an omnipotent ruler as the only escape from chaos, 
anarchy, and group annihilation. 

It is on the level of ethics, however, that Vergil orchestrates most fully 
the ambiguities between man's strivings and his limitations, between the 
rational pursuit of constructive goals and the destructive force of passion, 
between hard-won gains and the unavoidable human losses that they 
entail. His treatment of the major characters in the epic, and above all 
Aeneas, reflects a moral perspective which cannot be identified either 
with Stoicism or with any other school of philosophy. For Vergil no char- 
acter is entirely wise or entirely foolish; no one is completely a saint or 
a sinner. His most harshly drawn portraits are softened by redeeming 
traits of some kind, while the figures he depicts most sympathetically also 
possess some unredeemed weaknesses. Aeneas himself, ideal hero though 
he may be, is by no means a perfect sage. 

The major characters with whom Aeneas engages and with whom 
Vergil contrasts him are Dido and Turnus. Both of these individuals are 
enslaved by passions of one sort or another; both are limited in their 
choices to a significant extent by the will of the gods and by the fact that 
they constitute obstacles over which Aeneas must triumph in order to 
fulfill his destiny. Both, at the same time, possess a kind of greatness; and 
both are capable of exercising free will. Vergil endows each of them with 
a final dignity, but it is one whose ultimate victory over error remains in 
doubt. Of the two, Vergil gives a far more compassionate treatment to 
Dido. At her first appearance in the epic he describes her as beautiful, 
dignified, magnanimous, a just and competent ruler who inspires her 
people to constructive activity.?? Her reception of the shipwrecked Tro- 
jans is gracious and hospitable.% She is attracted to Aeneas by his moral 
character, his inner fortitude, and his fatherly affection for his son no less 
than by his valor at arms, his eloquence, and his masculine charm. At 
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the same time she is impressed by the Trojans’ lavish gifts and her ma- 
ternal feelings are stirred by Ascanius, or by Cupid in Ascanius’ guise.** 
In advancing the idea of a union between Dido and Aeneas, her sister 
Anna points out in its favor that Carthage is a new settlement surrounded 
by hostile or savage neighbors. An alliance with the Trojans would en- 
hance the city’s security and glory. Anna appeals simultaneously to Di- 
do’s womanly feelings, her desire for a husband and children, as well as 
speaking to her political prudence. Both sets of arguments inflame Dido’s 
mind.9* Thus, it is not merely her capitulation to amor and to the ma- 
ternal instinct that motivates Dido’s decision but also the reasonable con- 
cern of a responsible ruler for the well-being of her city. 

None the less, when Dido commits herself to the affair with Aeneas she 
forswears her pledge of fidelity to her deceased husband Sychaeus and 
entangles herself in a web of dishonesty, neglect of her public duty, small- 
mindedness, and the loss of her self-control, suggesting the Stoic principle 
that one vice entails the other vices. Dido’s first lapse is the neglect of her 
political responsibilities. Lacking her active supervision, the work of 
building her city comes to a standstill. Her people, earlier compared 
to bees energetically pursuing their labores, now resemble the aimless 
swarm bereft of its leadership. Further, once she consummates her affair 
with Aeneas, she sinks into hypocrisy and self-delusion, calling the union 
a marriage although it is not one.°” When Dido learns that Aeneas in- 
tends to leave her, she loses all control of herself: saevit inops animi totamque 
incensa (“she raged helplessly, like a complete madwoman.’’)°® In her 
efforts to stop Aeneas from leaving, she resorts to accusations of bad faith, 
insulting aspersions on his lineage, hopes that he will be shipwrecked, 
threats from beyond the tomb, revealing a mean and petty side to her 
character. 57 Again, she makes a demeaning appeal for delay which she 
knows is futile, losing all sense of her own dignity;’° then, sinking into 
madness in capitulation to her grief, she decides to commit suicide.?! 

Dido's decision to do away with herself, although it is aroused by ir- 
rational grief, serves not only to end her sufferings but also enables her 
to reclaim a measure of the self-respect that she has abandoned. In de- 
ciding on suicide she admits that she has been guilty of weakness of will 
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and infidelity to Sychaeus’ memory.?? She accepts the blame for her own 
actions even though her sister had encouraged her. At the same time she 
considers her alternatives and their public implications, thereby return- 
ing to an awareness of the fact that her personal choices affect the city 
which she rules. When Dido finds that Aeneas’ fleet has set sail, however, 
she suffers a moral lapse, during which she contemplates the things she 
might have done to punish him. But she soon rejects these thoughts as 
unworthy,’? accepting the fact that Aeneas is obliged to pursue his des- 
tiny, whose fixed ordinances neither of them can avert.’* None the less, 
Dido relapses once again, praying for vengeance and invoking curses on 
Aeneas and his mission.?? Then again, she repudiates vengeance, ad- 
verting as before to the constructive, public accomplishments of her reign, 
as a means of transcending her rage and pettiness.’® In her final speech, 
Dido says that she has adjusted her perspective to fate at last and that 
she has lived out her life as fortune has decreed.” Yet, there remains 
some doubt as to whether the shifting emotions she experiences as she 
prepares for death really bespeak a soul reconciled to fate and at peace 
with itself. Vergil notes at the end of Dido’s story that she did not, in 
fact, die at her fated hour, but untimely, for Proserpina had not yet cut 
the lock of her hair that would release her soul from her body, and Iris 
had to be sent by Juno for this purpose.’ When Aeneas looks back at 
Carthage from his ship, he sees the flames of Dido’s funeral pyre, which 
seem to set the walls of the city afire, suggesting that Dido’s suicide will 
indeed have a destructive effect on Carthage as a whole.’® She leaves no 
successor to rule after her. Nor is Dido’s claim that she has reconciled 
herself to fate and to Aeneas’ need to bow to his own destiny borne out 
in the sequel. When Aeneas encounters Dido’s shade in the underworld, 
his plea for forgiveness leaves her unmoved. She regards him with disdain 
and hatred, hard as stone, and then looks away, turning from him with- 
out acknowledging his words Si Just as Dido’s initial motivation cannot 
be seen as an unmixed capitulation to passion, so her end cannot be seen 
as an unmixed triumph over her unreasonable desires. She does not fully 
recover the greatness of which she is capable.®! 
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Turnus, from the beginning, is a much less appealing character than 
Dido. His behavior throughout the last six books of the Aeneid is marked 
by violence, selfishness, and wrath. These unattractive traits overbalance 
the sympathy which the reader is inclined to feel for him as a man whose 
promised bride and whose political expectations are snatched from him 
by an interloper. Vergil’s first introduction of Turnus effectively delin- 
eates his strengths and weaknesses. On Juno’s instructions, the Fury Al- 
lecto appears to Turnus in the form of an aged prophetess, in the effort 
to incite enmity between him and the Trojans. When he hears her Turnus 
adopts an arrogant, patronizing, and discourteous attitude, refusing to 
take her seriously and dismissing her communication as an old wives’ tale 
beneath the consideration of men and rulers.®? When Allecto reveals her 
identity and expresses her anger at his reaction, his next response is one 
of terror, which then sweeps him into a totally irrational lust for war and 
bloodshed. Turnus is overpowered by his rage: 


Arma amens fremit, arma toro tectisque requirit; 
saevit amor ferri et scelerata insania belli, 
ira super. Di 


Madly he roared for arms, searching both bed and house 
For weapons; lusting for his sword, his rage mounted wildly 
For the insane wickedness of war. 


At the same time, Turnus is depicted a few lines later as a man who 
commands the respect, loyalty, and love of his followers on account of 
his youth, his beauty, his royal lineage, his bravery, and his military 
prowess.®* Turnus, then, is an inspiring and noble leader. In contrast to 
Dido, however, his virtues are purely external and adventitious. He is 
not presented as possessing any inner virtues at all, and his moral weak- 
nesses are far more pronounced than his admirable traits. 

Vergil takes frequent occasion to portray Turnus in a state of irrational 
passion. He is bloodthirsty, exulting in Book 11 at the thought that the 
battle will be rejoined after the truce.?? His blood lust sometimes causes 
him to lose all sense of military perspective, as in the incident in Book 9 
where he finds himself locked into the Trojan camp all by himself. Having 
killed the Trojan who first challenges him to fight, his wits flee from him, 
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and, instead of opening the gates of the camp to his army, thereby en- 
abling his forces to defeat the enemy in one swift stroke, his bloodthirsty 
folly leads him on to single combat against the entire Trojan boer P a 
situation from which he extricates himself only with extreme difficulty. 
Turnus’ pride and ambition often motivate him more than any selfless 
concern for others, even for those whom he loves and leads. His love for 
Lavinia is tinctured by his concern for his own political aggrandizement, 
at the expense of the lives of his followers and despite the disrespect for 
the gods that 1t involves. He insists that Lavinia's hand be the condition 
on which he will engage in single combat with Aeneas, even though her 
father Latinus protests that the marriage would be a sacrilege and even 
though the alternatives to single combat would be an ignoble surrender 
or the condemnation of more of the Latins to death by prolonging the 
war.?? His very love for Lavinia spurs him on, but it is associated with 
his lust for battle,9? one passion entailing the other in his case as in Dido's. 
On another occasion Turnus shows himself to be more concerned with 
the figure he cuts than with the fate of his troops. Having been fooled by 
an illusory image of Aeneas sent by Juno, he attacks it, pursuing it by 
jumping on a ship whose moorings, thanks to Juno, break loose, taking 
him away from the battle. When Turnus realizes that he is being carried 
away from the front, leaving his men without a leader, his principal 
concern 1s the loss of reputation he will suffer, rather than what may 
befall his troops and his cause as a result.?? 

Turnus' character is also flawed by malice and gratuitous incivility 
toward others. When Drances, counselor to Latinus, criticizes him for 
running away from the battle and sacrificing the lives of his men for the 
sake of his own personal gain, urging him to make peace or at least to 
agree to single combat in order to end the war, Turnus turns on him 
with a series of invidious remarks, attacking him as a coward rich in 
words, not in deeds or arms. He speaks in a violent rage but does not 
address himself to the charge that he is using the war to advance his own 
interests.?? Turnus’ most despicable manifestation of ill will is his expres- 
sion of Schadenfreude as he prepares to engage young Pallas in combat, in 
regretting that Pallas’ father is not present to witness the slaughter of his 
son.?! Turnus’ behavior in this contest with Pallas reveals his inability 
to observe moderation and decency. Having issued taunts, threats, and 
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insults before the combat, he is boastful of his triumph and afterwards 
despoils the body of the vanquished Pallas of the sword belt?? which is 
eventually to deprive Turnus himself of Aeneas’ mercy. 

The traits on which Vergil focuses the most repeatedly in depicting 
Turnus in action are not his malice, his ambition, or even his bloodthirst- 
iness but rather his violence, his wrath, and his rage, the implacable 
fury that is totally incompatible with reason and humane feelings. The 
terms that Vergil applies to Turnus most consistently are ira, violentia, 
and furor. Turnus burns with wrath, which inflames his bones;°? he 
changes his strategy abruptly, inspired by unreasoning and monstrous 
ira.?* He is a man of violent temper, violentaque pectora,9? whose violence 
in speech matches his violence in action.?9 His furor possesses him with 
the desire to inflict pain, a characteristic which leads Vergil to compare 
him with a wild bull.?? The death of Camilla, his comrade-in-arms, and 
the defeat of her Volscians, arouses his furor;?? Turnus never expresses 
grief or sympathy at anyone's death, only rage. Vergil's final description 
of Turnus, as he goes into battle, having treacherously violated his agree- 
ment to meet Aeneas in single combat, displays him riding forth like 
Mars, with fear, wrath, and treason in his suite.?? 

Vergil gives Turnus so few redeeming features that he appears to re- 
semble, much more than does Dido, the Stoic fool, whose every incli- 
nation betrays a vicious intentionality. Turnus' passions seem to be in- 
nately ungovernable, even without the incitement of Juno to spur him 
on to the furor and superbia that it is Aeneas! mission to put down. Yet, 
Turnus has inspired sympathy from some readers of the Aeneid, who have 
argued that his zeal for the defense of his homeland is perfectly under- 
standable and that he is a tragic figure not because his motives are com- 
plex or confusing but because Vergil disapproves of them. Turnus, like 
Dido, is held to have attained a measure of dignity and self-knowledge 
in the manner in which he meets his death. "°° 

When he realizes that he has been defeated, Turnus does steel himself 
to die with bravery. He says, to the spirits of the dead, that he goes to 
meet them with a blameless soul.!°! Is this assertion a reflection of a 
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moral conversion at the eleventh hour, or is it an expression of Turnus’ 
self-delusion, his desire to attitudinize even before the shades in the un- 
derworld? When Turnus learns of Latinus’ horror at his own violation 
of the agreement to end the war by single combat with Aeneas, and of 
Amata’s suicide, he experiences for the first time some compunction, some 
intellectual enlightenment, some uncertainty about his behavior: 


Obstipuit varia confusus imagine rerum 

Turnus et obtutu tacito stetit; aestuat ingens 

uno in corde pudor mixtoque insania luctu 

et furlis agitatus amor et conscia virtus. 

Ut primum discussae umbrae et lux reddita menti, 
ardentis oculorum orbis ad moenia torsit 

turbidus eque rotis magnam respexit ad urbem.!?? 


Stunned by the confused and shifting image of events, 

Turnus stood staring and silent. Shame flared up in his heart, 
Madness mixed with grief, love driven by fury 

And self-conscious worth. When the light first returned to his mind 
And dispersed the shadows, he turned his blazing eyes to the walls, 
And looked back in dismay from his chariot wheels 

To the great city. 


Returning to the city, he sees that the Trojans have put it to the torch 
and he accepts his fate, in full knowledge of the fact that it means his 
death. Dashing into the battle, he stops the fighting by announcing that 
he will engage Aeneas in single combat. When the end comes, he does 
not plead with Aeneas for mercy. He acknowledges the fact that he has 
earned what he has received. Thus, he dies with nobility. Still, while 
Turnus' voluntary submission to fate restores to him some of the dignity 
of which his irrational vices have deprived him during the previous ac- 
tion, the last lines of the Aeneid leave the question of his moral redemption 
ambiguous: 


Ast illi solvuntur frigore membra 
vitaque cum gemitu fugit indignata sub umbras. !?? 


Then his members went slack with the chill of death 
And his soul, with a groan, fled indignant to the shades. 


His soul, at the end, does not acquiesce, but protests as it flees to the 
underworld. 
On a less elaborate level, some of the same tensions visible in the char- 
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acters of Dido and Turnus can be seen in a number of subordinate figures 
in the epic, who also manifest the Vergilian idea that reason and passion, 
virtue and vice, are never pure states. The brave Euryalus, disregarding 
his companion Nisus’ plea for moderation, takes as booty the shining 
helmet which betrays their presence to the enemy and leads to their 
death.!?* The savage Mezentius, who rules his people through terror and 
torture!?? and who is compared with a wild animal in battle, is yet an 
honorable fighter who refuses to take advantage of his enemy by attack- 
ing him from behind.!° When the corpse of his son Lausus is brought 
to him, he is struck with guilt over his own injustice as a ruler, feeling 
that his son has paid the price for his father’s crimes. His grief over the 
loss of his son is mixed with shame, and he is redeemed to some extent 
by this moral realization.!?? The warrior maiden Camilla is contrasted 
with her ally Turnus in that she fights purely for love of country and not 
for any personal gain.'?? Yet, for all her selfless valor, she is tempted by 
a love of finery, and in quest of booty she loses her caution, and hence 
her life.!?? Camilla, like Dido, is judged by the same ethical standards 
which Vergil applies to his masculine characters, and his lesser charac- 
ters, like their betters, manifest the same kinds of moral complexities. 

The character who expresses Vergil’s ethical philosophy above all is 
his hero, Aeneas. Just as his opponents cannot be disposed of by classi- 
fying them as Stoic fools, so it is equally impossible to force Aeneas into 
the Procrustean bed of the Stoic sage. This point may need to be asserted 
with some force because of the long-standing interpretation of Aeneas as 
a Stoic sage, which was first put forth by St. Augustine and which has 
continued to win many adherents in modern Vergil criticism. Augustine’s 
estimate of Aeneas is set in the context of his discussion of the various 
schools of philosophy on the subject of the passions in the City of God. 
According to Augustine, the Stoics teach that the sage may indeed ex- 
perience the passions but that he judges them to be errors and controls 
them by means of reason. The sage, moreover, does not regard external 
vicissitudes as important enough to allow them to disturb his equanimity, 
sacrificing preferables freely if they obstruct his path toward virtue. Au- 
gustine cites Aeneas as a model Stoic sage in this respect, stressing that, 
in his decision to leave Dido, he reflects the sage’s fixed inner intention 
to follow the good, despite the sorrow that it may cause him.!!? 
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The same conception of Aeneas as a Stoic sage, the ideal manifestation 
of rationality and apatheia, has appealed to many modern commentators, 
some of whom attach to it the other elements of Stoicism present in the 
Aeneid. It is true that a few scholars stress Vergil's debts to Epicurean- 
ism,!!? Platonism,''? or Pythagoreanism.''* Still, the Stoic view of 
Aeneas has proved to be the most durable one. The major issue in the 
more recent criticism, taking this Stoic interpretation as a given, has been 
the question of whether Aeneas’ character as a Stoic sage is expressed 
consistently throughout the epic!!? or whether he undergoes a gradual 
development, showing an imperfect grasp of his duty in the first half of 
the Aeneid, then undergoing a conversion experience on his trip to the 
underworld in Book 6, and finally emerging as a perfected sage in the 
second half of the epic.!!* Both of these views present difficulties. It can 
be admitted, in support of the developmental interpretation, that an ed- 
ucaüon of the hero does indeed take place. However, the theory of a 
conversion from folly to wisdom cannot be sustained. Vergil describes 
Aeneas as fius throughout the epic, both before and after Book 6. Yet, 
Aeneas manifests not only virtue but also uncontrolled emotions in both 
halves of the Aeneid. At the same time, it can be admitted that the balance 
between passion and reason in Aeneas’ character shifts from the first to 
the second half of the poem. However, it must also be noted that Vergil 
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does not portray all of Aeneas’ passions in Books 7 through 12 as incom- 
patible with his pietas. 

In dealing with this issue, it is necessary to recognize the fact that 
Vergil justifies as pius certain passions in Aeneas which no Stoic would 
regard as eupatheia in accordance with reason. Equally important, it can- 
not really be said that Aeneas internalizes fully his submission to fate or 
that he rationalizes completely the sacrifices which the acceptance of his 
destiny entails. In Anchises’ prophesies and instructions to Aeneas, he 
joins his description of Rome’s mission, to put down the proud,!!” with 
the injunction to be merciful.!!? It is debatable whether Aeneas accom- 
plishes both of these goals. Dido’s dying wish that he may never come to 
rule the land to which he goes is actually heard and answered by Vergil. 
Although Aeneas defeats his enemies and founds his Italian kingdom, he 
never establishes a perfect kingship over himself. He never attains an 
inner peace flowing from the total surrender of his emotions to reason. 
Despite his external victory and the frequent assurances he receives about 
his capacity to attain it, he repeatedly feels the need to steel himself to 
the task, to quell his own doubts, and to wrestle with his feelings. Inter- 
nally, he never arrives in the promised land. He remains, morally, in via 
throughout the poem. Vergil never resolves this tension. Indeed, a num- 
ber of scholars have emphasized the idea that it is this very lack of a 
resolution that gives the Aeneid its tragic vision and its special greatness, !1° 
a critical perspective which is extremely persuasive. In terms of Vergil's 
philosophy, it means that Stoicism cannot and does not provide the eth- 
ical matrix around which Aeneas' character is constructed. The rigorous 
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Stoic rationality, the obligation to cultivate apatheia and even eupatheia, 
give way ultimately to Vergil’s sense of pathos and to his recognition of 
the ambiguities and fallibilities that permeate the human condition. 

It is certainly true that Vergil depicts Aeneas in the first half of the 
epic as simultaneously virtuous and humane, yet as given over at times 
to irrational passions. Aeneas is called pzus from the very outset.!?? He is 
first introduced in a storm at sea, shuddering and groaning as he implores 
heaven for a safe passage.!?! He is easily moved, by Dido’s gracious wel- 
come,!?? by the memory of the sufferings evoked by his narration of the 
fall of Troy and by pictorial representations of it,!** and by the death of 
his friend Palinurus.'?* He is offended by brutal and unsportsmanlike 
behavior at the funeral games for Anchises and intervenes to prevent the 
loser in a boxing match from being beaten to a pulp.'!?® This concern for 
others is also reflected in Aeneas’ behavior after landing on the coast of 
north Africa, where his first action is to reconnoitre, to provide food for 
his men, and to speak words of cheer to them. Although inwardly he is 
deeply worried, he hides his fears from his followers lest he demoralize 
them!?* and lies awake at night preoccupied by his responsibilities as 
their leader.!?? In the underworld, he is bemused and saddened by the 
inequities of death, as he contemplates the souls who must wait for pas- 
sage across Cocytus because their bodies went unburied.!?? Aeneas’ pietas, 
for Vergil, is in complete conformity with his sensitivity to the sorrowful 
dimensions of life, an irreducible sorrow that cannot be assuaged by 
reason. 

Aeneas’ sensibility, his doubts and fears, go far beyond what a Stoic 
would regard as acceptably reasonable emotions. At the same time, 
Aeneas manifests passions which are decidedly antithetical to reason and 
which are described as irrational by the poet. In the battle of Troy, when 
he sees the city burning, Aeneas seizes his sword without thinking, swept 
along by mindless anger: arma amens capio, nec sat rationis in armis.'*9 As he 
rushes back to his own family, he meets Helen, who has sought sanctuary 
at the shrine of Vesta, and considers killing her, despite the fact that the 
killing of an unarmed woman at a sanctuary would be a violation of his 
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warrior’s code and a gross sacrilege. He is dissuaded only by the inter- 
vention of Venus.!?? Not only is Aeneas deflected from reasonable be- 
havior by the crisis conditions of battle, he is, more seriously, hesitant to 
accept as true the communications made to him by the gods or their 
representatives. Although the Sybil in Book 6 has told him that he will, 
in fact, be admitted to the underworld, Aeneas gives way to discourage- 
ment when he faces the forest in which he must look for the golden 
bough.!?! 

Vergil's chief illustration of the irreconcilable tension between Aeneas’ 
reason and his passions in the first half of the epic is his behavior in the 
affair with. Dido. Like Dido, Aeneas in love neglects his responsibilities 
and is enslaved by desire. (77 However, once Mercury's message has made 
him realize that he must leave Dido, he tries to effect the break so as to 
inflict the least possible pain on her.'** When she refuses to accept the 
necessity of his departure, Aeneas himself feels pain, but controls it, point- 
ing out that he must obey the will of heaven and seeking, by gentle 
implication, to call her back to her own dignity as a queen who had also 
founded a new city and who had earlier sympathized with his wander- 
ings. Yet, he does not completely internalize his own obligations; as he 
says, Italiam non sponte sequor (“I do not seek Italy of my own free will.) !?* 
Although he remains unmoved by Dido's plea, he lacks equanimity, for 
he sheds a futile tear at the same time.!** Despite his wish to console 
Dido, at the last minute he has no words for her, but turns and goes to 
his ships.'?? Even when the affair has been terminated irrevocably, 
Aeneas cannot relegate it to the past. As he sails away from Carthage, 
he looks back;!?? and his love for Dido as well as his desire to commiserate 
with her flame up again when he meets her shade in the underworld.!?® 
Aeneas does not, therefore, succeed either in bringing his feelings into 
perfect conformity with his reason or in consigning them to the category 
of adtaphora. 

Even after Aeneas has returned from the other world with his personal 
destiny and its place in the fated history of Rome fully revealed to him, 
his behavior gives evidence of the difficulties he finds in reconciling him- 
self to the will of heaven and to the criterion of reason. He still draws 
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apart from his men, worried and uncertain about the future despite the 
divine assurances he has been given.'?? Although he bears the image of 
Cato on the shield that Vulcan has forged for him,!*? Aeneas is not 
transformed into a Stoic sage. The need to do battle entailed by his 
commission to debellare superbos means that he must manifest all the cour- 
age and leadership required of the warrior. He does not hesitate to deal 
out death to his enemies, and, in so doing, he displays many of the same 
passions on the field of battle which the poet charges to Turnus’ discredit. 
Aeneas, like Turnus, is possessed by ira and furor. He rages in terrible 
wrath against his foes;!* he exults with irrational fury;!*? he rejoices at 
Mezentius’ challenge and at the fact that he has drawn his enemy's 
blood.!?? Yet, in several of these passages where Vergil shows Aeneas 
swept away by irrational furor he also describes him as ous 177 In Turnus’ 
case, furor and pietas are mutually exclusive, but in Aeneas’ case they are 
not. The association which Vergil evokes is that of Hercules furens, whose 
insane rage is a necessary stage in his moral perfection. Aeneas must wage 
war, because war 1s the only way that he can impose peace and contain 
furor impius at last.'*° Furor pius is the weapon which Vergil places in 
Aeneas’ hands for this purpose. Aeneas’ rage, therefore, is a passion per- 
mitted to him in the service of his destiny. 

The question still remains whether, in accepting this charge, Aeneas 
does not have to abandon some of his humanity and whether he succeeds 
in fulfilling the entire commission laid upon him by Anchises. To be sure, 
Aeneas manifests many of the same signs of sensibility in the second half 
of the Aeneid as he reflects in the first five books. He weeps for the friends 
fallen on his own side'*® and shows grief and sympathy over the death 
of his enemies; he shows his willingness for a truce, or a peaceful settle- 
ment, or anything that will bring the war to a speedy end with as few 
fatalities as possible.!* He takes the time before his final engagement 
with Turnus to comfort and counsel his son and his associates and to send 
messengers to Latinus with the terms of peace.!*? He restrains his troops 
when Turnus breaks his agreement to do single combat.!*? He waits until 


139 Aen. 8.18-30, 10.159-60, 10.217. 

140 Aen. 8.670. 

141 Aen. 10.569, 12.106. 

142 Aen. 10.812-814, 12.525 528, 12.494 495, 12.938 951. 
143 Aen. 10.787, 10.874. 

144 Aen. 10.591, 10.783, 11.291-292, 12.311. 

145 Aen. 1.294. 

146 Aen. 11.29, 11.40. 

147 Aen. 10.812, 10.821-832, 11.94-96, 11.100-120. 
138 Aen. 12.106-112. 

19 Aen. 12.311-317. 


THE EPIC POETS 251 


he is provoked; and, in the final battle, he refuses to attack anyone whose 
back is turned, or anyone who offers to engage him save Turnus, whom 
he alone has agreed to fight.!?? Still, all is not honor on the Trojan side. 
Arruns, Aeneas’ captain, stabs Camilla in the backiät and Aeneas himself 
mocks his opponent Lucagus, insulting him when he is thrown from his 
chariot. More important, in the light of Anchises’ charge, he rejects the 
pleas of Lucagus and Magus for clemency.!?? And, in the end, he dis- 
patches Turnus without pity, although his enemy has already acknowl- 
edged defeat. Some of these actions may conceivably be explained in the 
light of Aeneas’ need to punish violence by violent means. But some of 
them strike the reader not only as gratuitous but also as an index of 
Aeneas' ultimate inability to unite force with mercy and to resolve the 
conflict between reason and the passions. The final lines of the Aeneid 
refer not to Aeneas' victory or to the historical triumph of Rome but to 
the soul of Turnus, fleeing in protest to the shades. If Turnus in the end 
fails to accept his destiny wholeheartedly, Aeneas too fails to achieve a 
perfect synthesis between his commitment to duty and his compassion. 
Her certainly fails to attain a Stoic resolution of the tensions between 
these conflicting motivations. 

Stoic with respect to his conception of fate and free will, yet un-Stoic 
in the delineation of the epic hero, Vergil faced no obstacles in the trans- 
mission of his perspectives on either of these topics after his death. He 
enjoyed the well-deserved reputation, attained in his own day and never 
challenged since then, of being the best loved, best preserved, and most 
widely read Latin poet in antiquity and in the Middle Ages.'?? The 
popularity of the Georgics,'?* the later reputation acquired by his fourth 
Eclogue as a prophesy of Christianity,!?? and the legend of Vergil as a 
magician that grew up in the Middle Ages!** only served to enhance the 
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already towering influence which his Aeneid exerted on all readers edu- 
cated in the Latin language in that era. St. Augustine’s estimate of 
Aeneas as a Stoic sage may have led his own immediate posterity to 
exaggerate or to misinterpret this aspect of the epic. The place of the 
Aeneid in the history of the Stoic tradition should not be assessed on that 
basis, but rather in terms of Vergil’s success in integrating the Stoic doc- 
trine of fate and free will into a non-Stoic vision of life that is completely 
his own. 


II. Lucan 


If any Latin poet can lay claim to the reputation of uniting Stoicism 
with the epic genre, that poet is Lucan. The nephew of Seneca, raised 
and educated in a Stoic milieu with which he expressly identified himself, 
Lucan has long been read as a poet whose Pharsalia attains its chief epic 
unity in its fidelity to Stoic philosophy. Lucan certainly includes far more 
Stoic material in the Pharsalia than can be found in any other classical 
Latin epic, material that spans the fields of theology, cosmology, physics, 
eschatology, anthropology, and ethics. In addition, his characterization 
of Cato of Utica is the most detailed and circumstantial portrait of the 
Stoic sage to be found anywhere in Latin literature.!?? None the less, 
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Lucan’s Stoicism is not always orthodox or consistent. The Pharsalia is 
pervaded by an atmosphere of irony, pessimism, and doubt that modifies 
the force of Lucan’s Stoic convictions in a number of ways. Lucan, like 
Vergil, leaves a number of major philosophical questions unanswered. 
While there is much more Stoicism in Lucan than there is in Vergil, it 
is not capable of resolving completely all of the problems which the Phar- 
salia raises. 

Lucan (A.D. 39-65) was the son of Seneca's brother, Marcus Annaeus 
Mela, who moved his family from his native Córdoba to Rome, where 
Lucan was educated.!5? His teachers in grammar and rhetoric were the 
best available and included the Stoic Cornutus, in whose circle Lucan 
met the poet Persius. Lucan became an intellectual and political associate 
of Seneca, and it was through his uncle's influence as well as for his own 
poetic talent that he was called from his studies in Greece in about A.n. 
59 to take up a privileged position at Nero's court. Lucan was a supporter 
of Nero early in his reign and wrote an oration in his honor in A.D. 60. 
Shortly after that time he became a quaestor and then an augur. How- 
ever, Lucan soon fell into Nero's disfavor and was forbidden to publish, 
perhaps because the emperor envied his literary talent. Lucan became 
involved in the Pisonian conspiracy. When the plot was discovered, he 
was denounced and ordered by Nero to commit suicide, a fate which 
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Lucan sought unsuccessfully to avert by implicating others in his guilt, 
including his own mother. Lucan’s talent appeared early and he wrote 
several works of prose and poetry besides the Pharsalia, which have not 
survived. He had not completed his epic at the time of his death. Only 
the first three books had been published at the point when Nero pro- 
scribed his work. The remaining six books appeared posthumously, poss- 
ibly at the initiative of Polla Argentaria, his widow. 

For Lucan, as for the other epic poets, the chief points of interaction 
between his poetry and his Stoic sources are the relationship between fate 
and free will and the ethical characterization of the epic hero. Where 
Vergil's debt to Stoicism can be seen most clearly in his handling of the 
first of these themes, Lucan's case 1s exactly the reverse. His treatment 
of Cato as the ideal Stoic sage and of Caesar and Pompey as morally 
flawed characters is entirely consistent with Stoic ethics. The ambiguities 
and unresolved tensions in the Pharsalia lie, on the other hand, in the 
poet's difficulties with the idea of fate, seen from one perspective as an 
all-embracing providence which is yet conditioned by human choices and, 
from another perspective, as an arbitrary and capricious force, the fate 
that brings about the fratricidal civil war responsible for the death of the 
Roman Republic, the triumph of Caesarism, and the loss of political 
liberty. Lucan struggles to rationalize this conception of fate in order to 
come to grips with a historical reality in which the virtuous are defeated, 
the vicious succeed, and the sufferings brought about by the civil war are 
unredeemed. In the end, he cannot find consolation in the Stoic doctrine 
of fate as rational and beneficent.!?? But, unlike Vergil, Lucan never 
substitutes for the Stoicism he rejects a personal philosophy of his own. 

Before addressing these major themes in the Pharsalia, it is worth noting 
that there are a number of other areas in which Lucan's use of Stoicism 
is less clear-cut than has sometimes been thought. His very conception 
of the epic style is a case in point. Lucan refers to the gods more or less 
interchangeably with fate as a causal agent. However, he departs both 
from the previous epic tradition and from the Stoic conception of poetry 
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and theology in his disinclination to personify the gods and to treat them 
as characters who interact with human beings on an individual basis. !6° 
In addition, Lucan takes a certain amount of poetic license with the facts 
of history, which he manipulates for his own purposes. This tendency 
conflicts with the Stoic stylistic concern for verisimilitude and accurate 
reporting. The Pharsalia is also marked by extended digressions, exces- 
sively long amplifications, and the multiplication of illustrative examples, 
a trait at odds with the Stoics’ norm of brevity and their distaste for 
coloristic elaboration. Lucan’s most noticeable departure both from pre- 
vious canons of epic style and from a Stoic literary sensibility lies in his 
relish for the grotesque. His taste for the horrible, his terribilitä, is, in part, 
a device which he uses to emphasize the frightfulness of civil war itself; 
but, at the same time, he revels in his own aptitude for ghastly descrip- 
tiveness as a literary end in itself. It is true that Lucan also displays at 
times some of Seneca’s flair for crisp, epigrammatic expression, and his 
epic is indeed a cautionary tale with a strongly didactic flavor. At the 
same time, the prevailing style and tone of the Pharsalia can scarcely be 
described as an expression of Stoic literary theory. 

While no critics have defended the thesis that Lucan’s style is Stoic, 
many have viewed him as an orthodox Stoic in his physical, cosmological, 
and theological beliefs. There is a good deal of room for doubt in this 
area. In the Pharsalia, Pompey attains apotheosis after his death. As the 
poet describes this event, the shade of Pompey flies upward from the 
grave to abide in the region between the earth and the moon, at the 
frontier of the celestial zone where the souls of the heroes dwell because 
their fiery nature is connatural with that of the heavenly bodies.!9! This 
eschatology accords with what some Stoics taught, although the ideas 
involved are not uniquely Stoic. The point that Lucan fails to clarify, 
however, is why Pompey is apotheosized in the first place, given the fact 
that he has scarcely been depicted as a model of Stoic virtue in the Phar- 
salia. If Lucan’s treatment of Pompey’s posthumous fate is perplexing, 
his Stoicism is even less solid in other quarters. In three passages Lucan 
refers to the destruction of the universe, a notion that some critics have 
seen as an expression of the Stoics’ cyclical cosmology. One of the reasons 
he gives for the outbreak of the civil war is the idea that the world itself 
has reached its final hour and that it now must revert to primeval 
chaos.!9? He makes the same point in setting the stage for the decisive 
battle of Pharsalus.!5? The upheavals of a storm through which Caesar 

160 This point has been well developed by Malcovati, Lucano, pp. 24-28. 

161 Marcus Annaeus Lucanus, Pharsalia 9.1-18, trans. Duff. All citations to and trans- 
lations of the Pharsalia will be taken from this edition. 


162 Phars. 1.73-80. 
163 Phars. 7.46-47. 


256 THE EPIC POETS 


ventures in a small boat are also compared with the return of chaos, the 
destruction of the concord of the elements, the universal catastrophe. '®* 
These lines no doubt reflect Lucan’s desire to endow the historical events 
he relates with a cosmic significance. However, they lack the specific 
Stoic notes of the sequence in which fire absorbs the other elements and, 
even more important, there is no sense at all of any cyclical renewal of 
the universe.!9? 

Lucan is also unclear or inconclusive about a number of theological 
matters, including the utility of prophesies and portents, features of his 
thought that have often led to his facile identification as a Stoic. In a 
passage in Book 5, where Appius goes to consult the Delphic oracle about 
the outcome of the war, the poet reports certain theories about the deity, 
the world, and his relationship to it, although he refrains from commit- 
ting himself. There is indeed a god who dwells at Delphi, he says, who 
reveals the future to man, although whether the future is identical with 
his will or whether he merely communicates future events which he him- 
self does not determine cannot be ascertained. Possibly, Lucan adds, this 
deity is immanent in the universe and rules it from within, upholding the 
earth in empty space. This immanent spirit, if it exists, may be the vapor 
that issues from the caves at Cirrha, which is inhaled by the oracle and 
inspires her prophetic outpourings.'®* Some of the content of this cosmo- 
logy and theology is clearly Stoic, but Lucan does not indicate whether 
he thinks the doctrine is true or false. 

Lucan sprinkles his epic liberally with dreams, portents, augury, and 
divination, but it is debatable whether he sees the divine messages con- 
veyed by these means as reliable indices of future events. Signs of this sort 
frequently do indicate the future in the Pharsalia. Ominous portents occur 
when Caesar arrogates the title of consul to himself in a managed elec- 
tion.'®’ They herald the outbreak of hostilities'®* and recur in large num- 
bers immediately before the battle of Pharsalus itself, !5 indicating that 
something disastrous is about to take place. Messages received in dreams 
are sometimes correct, as in the dream where Pompey sees the shade of 
his second wife, Julia, who prophesies his downfall? and the dream 
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received by his third wife, Cornelia, fraught with dire forebodings about 
his fortunes at Pharsalus.!?! Still, there are situations where this is not 
the case. Caesar has a dream before crossing the Rubicon in which he 
sees a female figure representing Rome, who urges him not to proceed 
with his rebellion.'’? He disregard this message, and his position seems 
vindicated given the fact that he emerges as the victor. Pompey also has 
a dream on the night before the battle of Pharsalus in which he sees 
himself sitting in the theatre he had built in Rome, receiving the plaudits 
of the crowd. This dream is in direct opposition to Pompey's actual fate, 
a circumstance which Lucan himself is hard put to explain.'?? In one 
significant case, furthermore, the merits of oracles in general are held up 
to criticism, and by Cato, the epic's exemplar of perfect Stoic virtue. 
When his army in Libya comes to the temple of Ammon, he refuses to 
consult the oracle there; for Cato, deo plenus (“filled with the god 
within," )"7* this is not necessary. He knows already, he says, that the 
moral quality of one's life is more important than its length or its external 
success. He also knows that men and gods form one community and that 
the will of providence governs all things. God, in any case, dwells im- 
manently in the world and is to be found also in the souls of virtuous 
men, which is where men should seek him, rather than in oracles.!?? 
Here, Lucan's chief model of Stoicism provides a fully Stoic rationale for 
avoiding a practice that most of the Stoics sanctioned. Elsewhere, also, 
Lucan expresses regret at the fact that portents exist at all, arguing that 
men would be happier if they were not aware of their doom ahead of 
time, !76 an observation that conflicts with the Stoic desire to know what 
is to be so that the mind can reconcile itself with dignity to its inevitable 
fate. 

From a Stoic standpoint, the least orthodox attitude toward prophesy 
expressed by Lucan in the Pharsalia is no doubt his treatment of the visit 
of Sextus, the son of Pompey, to the witch of 'Thessaly, an event which 
may by contrasted with Cato's refusal to consult the oracle of Ammon 
in Book 9. Lucan voices two principal criticisms of Sextus’ action, criti- 
cisms with which no Stoic would disagree. In the first place, Sextus' 
motivation is morally improper. He consults the witch unworthily be- 
cause he is inspired by cowardice and fear concerning the issue of 
events, 177 This observation reflects the importance to the Stoics of a cor- 
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rect inner intention as the criterion of ethical behavior. In the second 
place, Lucan blames Sextus for consulting the wrong kind of source—not 
a legitimate oracle or a conventional augur but a witch, although nec- 
romancy is loathsome to the gods 178 While Lucan may castigate witches 
as fonts of superstition, illicit and detestable to the gods, it is none the 
less true that he believes that they possess supernatural powers. He asserts 
that the potions, philtres, and charms of witches can control the gods, 
the forces of nature, and the behavior of men,!’? a claim which he vin- 
dicates immediately by enabling the witch of Thessaly to raise from the 
dead a soldier recently fallen in battle in order to question him about 
what is transpiring in the other world. The tale told by the dead man is, 
in fact, what comes to pass.'®° In trying to deal with the inconsistencies 
of his position on the subject of witchcraft, Lucan raises several questions 
about the relationship between the gods and the witches. Are the gods 
forced to heed and to obey the witches? Is their obedience extorted from 
them by some higher power? Or, do they obey willingly, and if so, why? 
The poet fails to answer any of these questions, although he clearly shows 
that the witches, despite the Stoics’ distaste for them, are more powerful 
than the gods and that they are more consistently in control of events 
than the augurs and the oracles. 

In turning to the great theme of causation in history, however, Lucan’s 
recourse to Stoicism is much more systematic, even though he remains 
incapable of appropriating the Stoic doctrine completely. The most im- 
portant philosophical questions that Lucan raises in the Pharsalia are 
questions of causation. Why did the civil war break out? Why did it 
proceed and conclude as it did? It is true that the political result of the 
war in Lucan’s own day was a dictatorship to which he objected. Yet, 
the Pharsalia is much more than an outburst of anti-Neronian propa- 
ganda.'®' It is also a searching effort to understand the dynamics of 
historical events. There are three types of causes to which Lucan adverts 
in this connection: fate, understood as a rational and ineluctable force; 
fate, understood as a capricious and irrational force, although one that 
is no less ineluctable; and voluntary human choices. Many of the com- 
mentators who read the Pharsalia as a drama of Stoic fatalism emphasize 
the first of these causes without taking sufficient account of the other two. 
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Those who wish to stress the limitations of Lucan’s Stoicism emphasize 
the importance of fickle fortune. Scholars who place the accent on human 
agency as a cause in the Pharsalia have been all too inclined to treat it as 
Lucan's only or major cause.'?? It is certainly possible to reconcile Lu- 
can’s providential fate and his appeal to human choices and actions 
within the framework of a Stoic conception of the necessary interaction 
between destiny and free will.'®? Lucan's most original contribution to 
this Stoic doctrine is his inclusion of the choices and actions of ordinary 
people, masses of men, entire communities, along with those of great men 
and leaders as factors in the causal equation.'#* The area where his 
theory of causation breaks down is in his occasional treatment of fate as 
irrational and arbitrary. There is no room for such a notion in Stoicism. 
More important, from the standpoint of Lucan’s handling of the problem 
of causation in his own terms, he does not find a personal resolution of 
the tensions between this concept of chance and his Stoic amalgam of 
determinism and free will. 

Lucan makes it clear that a combination of causes, not all of them fully 
knowable, was involved in the outbreak of the civil war. It was fortune, 
he says, that provoked the war and reversed the destiny of Rome, leading 
not merely to fratricidal strife and Caesarian tyranny but to the decline 
of Rome’s economic and political position in the world.!?* Can this fate 
or fortune be equated with the gods? At one point Lucan says no, as- 
serting that there are no gods who govern the world of men.!®° However, 
in general, he uses the gods, or heaven, as a term interchangeable with 
fate or fortune. More important, he raises the question of whether this 
fate constitutes a fixed and reasonable law of nature or whether it is blind 
chance that controls human life. Lucan does not answer this question. "77 
Both conceptions of fate come into play, leaving Lucan incapable of de- 
ciding whether they are equally powerful or whether one is paramount 
over the other. 
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If he is uncertain on this point, however, he is fully convinced that it 
is not fate alone that was responsible for the war. Outside of fate, he 
notes, Rome’s fall was Rome’s own fault, the fault of the entire society 
as well as that of its leaders. Rome herself had grown too great and was 
bound to collapse, like a building too weighty for its own foundations. '** 
The prosperity that Rome had come to enjoy, he says, led to luxury and 
extravagance, with a consequent decline in the moral fiber of the nation. 
The Romans could not remain in peace and enjoy their prosperity, but 
became contentious and prone to violence as a means of settling disputes, 
regulating their affairs by force and greed, not by law and justice and 
good faith. These failings, for Lucan, were visible throughout Roman 
society from the rulers down to the plebeians.!?? A variety of vicious 
motives is attributed to the men who have promoted and tolerated the 
war by Brutus, in a speech he makes to Cato. Some men, he says, guilty 
of private crimes, have been willing to overthrow the law lest it be en- 
forced against them; others are motivated by need or avarice. Whatever 
the reason, all have sought their own self-interest and none is engaged 
in the struggle for reasons of principle.'%° 

The leaders of the state manifest the same vices as the rest of Roman 
society, only more conspicuously. The triumvirs, says Lucan, had no in- 
terest in cooperating with each other for the sake of the common weal. 
It was personal advantage and nothing else that impelled them to seize 
power: 


Facta tribus dominis communis, Roma, nec unquam 
in turbam missi feralia foedera regni. 

O male concordes nimiaque cupidine caeci 

quid miscere iuvat vires orbemque tenere 

in medio? !?! 


The doom of Rome was due to Rome itself, when she became 
The joint property of three masters, and when despotism, 
Which never before was shared among so many, 

Struck its bloody bargain. Blinded by excess of ambition, 

The Three joined hands for mischief. 


As far as the immediate causes of the civil war are concerned, Lucan 
mentions the deaths of Crassus and Julia, who could have served as mod- 
erating influences among the triumvirs.!?? But the chief immediate caus- 
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es, in human terms, are the same as the causes that led to the initial 
establishment of the triumvirate, the overweening ambition and jealousy 
of the leaders: Nec quem quam iam ferre potest Caesarve priorem| Pompeiusve 
parem (“Caesar could no longer endure a superior, nor Pompey an 
equal.")!?? Both Pompey and Caesar, Lucan stresses, are equally at fault. 
It is impossible to say which of them had the better cause. Each had 
strong support on his side and high authority: victrix causa deis placuit, sed 
victa Catoni (Cor, if the victor had the gods on his side, the vanquished 
had Cato." ) !?* 

Once the civil war is set in train, the same causes that inspired it, both 
human and divine, continue to control its progress and to direct its out- 
come. This is true both for the agency of fate and for the agency of human 
groups and individuals. Fate, Lucan asserts, sometimes acted capricious- 
ly. Fortune had favored Pompey in the earlier stages of his career, but 
after the battle of Pharsalus she chose to crush him with the weight of 
his former fame.!?? 'The message that Appius receives from the Delphic 
oracle is so cryptic that it suggests to Lucan the irrationality of a system 
in which divine prophesies are given to men which cannot be understood 
or which reflect a possible frivolity or even unclarity in the minds of the 
deities themselves.!?6 In the thick of battle at Pharsalus, some of the 
soldiers try to bury the points of their spears in the ground to avoid killing 
their fellow citizens on the opposing side. But not all who seek this escape 
from wrongdoing achieve it: Rapıt omnia casus] atque incerta facit quos volt 
fortuna nocentes (but chance and haste are supreme, and random Fortune 
makes whom she will guilty.) !?" 

Fate is not always capricious in the Pharsalia, but even when it is not, 
it grants the victory to the wrong side. On a few occasions, it is true, 
destiny favors the cause of Pompey with which Lucan sympathizes.'?® 
But it is Caesar who is fortune's favorite, even though Lucan can find no 
fully convincing reason why this should be the case. Fortune is behind 
Pompey's failures and those of his lieutenants.!?? It is responsible for his 
loss of Italy??? and for his defeat at Pharsalus.??! It 1s even the cause of 
his securing so many allies, so that, in vanquishing Pompey, Caesar could 
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conquer the whole world at one stroke.??? It was a decree of destiny, 
ordained from all time, that drew Pompey after his defeat at Pharsalus 
to Egypt and to his death.??? Fortune's last blow against Pompey was to 
direct that his body be dismembered and beheaded and his remains un- 
burned and cast into the sea.?°* Pompey himself is incapable of perceiving 
that fate favors his opponent’s cause. He repeatedly tries to revive the 
flagging zeal of his troops by arguing that fate no longer attends Caesar, 
despite the evidence to the contrary.?°® Others, however, have no diffi- 
culty in seeing that fortune has abandoned Pompey, and the Egyptians 
in particular are able to base a successful strategy on that fact.?°° 

On the other hand, fate regularly comes to Caesar’s aid, inspiring him 
to initiate his rebellion, enabling him to overcome bad weather and to 
break the siege of Alexandria.*°’ Caesar is aware of his favored status, 
and repeatedly succeeds in inspiring his troops by adverting to it.?0® Cae- 
sar's fortune leads to the destruction and dishonor of other men.??? For- 
tune causes him to depart from all sense of shame and reverence, and 
even leads him to commit a sacrilege in cutting down a sacred grove near 
Marseilles, a deed for which he is not punished.?!° Lucan cannot really 
explain why this should be the case. The closest he comes to an expli- 
cation is that Caesar's own boldness attracted the favor of destiny: tem- 
eraria prono] expertus cessisse deo (“rashness succeeds when Heaven fa- 
vours.")?!! 

While fortune in general organizes both the sequence of events in the 
war and its final outcome,?!? fate does not simply act through men who 
are puppets manipulated by metaphysical forces behind the scenes. The 
moral characteristics and voluntary choices of the groups and individuals 
involved are also a prominent feature of Lucan's analysis of causation. 
The most original feature of the Pharsalia in this respect is not the fact 
that Lucan accords a significant role to human free will but that he 
considers the behavior and attitudes of groups as well as those of indi- 
viduals. For Lucan, history is not made only by leaders. Leaders could not 
lead unless they could command followers; and the followers, no less than 
the leaders, possess moral freedom and the capacity to choose vice or 
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virtue. Men in the mass are the molders of events just as much as their 
captains. In a speech to his troops, Caesar rightly states that they, with 
their swords, can summon fate; his destiny lies in their hands.?!? At an- 
other point, Caesar reverses this position, arguing that it is the leaders 
not the masses who control events;?!* but the soldier who protests this 
interpretation makes the argument borne out by the Pharsalia.?!5 Ordi- 
nary people in the mass sometimes command fate by their endurance of 
hardships?! or by their steadfast refusal to compromise their princi- 
ples.?!? More typically, however, it is corporate vice rather than corpor- 
ate virtue that is at issue, vices such as fear, cowardice, disloyalty, fickle- 
ness, treachery, or greed.?'® Lucan repeatedly depicts groups of men de- 
flected from their rationality and humanity by the appeals of demagogic 
oratory.?!? What he is trying to underline is not only the causal impor- 
tance of group decisions and attitudes but also the idea that the masses, 
as well as the leaders, are capable of choice and that they are therefore 
also morally responsible for the outbreak and outcome of the war. 

Sull, Lucan gives much more specific attention to the behavior of the 
leaders as causal agents in history. Since the leaders possess greater 
authority, they bear a proportionately greater share of the blame. Lucan 
finds the entire senatorial class guilty of cowardice and irresponsibility. 
When the senate first learns that Caesar is poised to attack, it adjourns 
precipitously and many of its members flee from the capital, each think- 
ing only of where he can run and hide.??? Even before the outbreak of 
the war, the senate had disregarded the law by threatening and then 
expelling two of the tribunes.??! When Caesar arrives in Rome with no 
senate in session, a rabble of senators emerges from hiding, convenes itself 
with no real legality, and hands over to Caesar whatever powers he re- 
quests, not scrupling even at granting him the treasure in the temple of 
Saturn.??? Those senators who had fled the city before Caesar's advance 
likewise assemble in contravention of lawful procedure and lay upon 
Pompey his own commission to defend the state and themselves.??? 'The 
entire ruling class, in Lucan's view, has simply abandoned its duty to 
govern the people and to control factionalism through the enforcement 
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of the law. The senate instead has made itself the tool of the partisans, 
thereby collaborating in their guilt. 

Unedifying behavior on the part of individual leaders is also one of 
Lucan's principal themes, a topic that brings us at length to the character 
of the epic hero and his antitheses. Personal valor is, it is true, at times 
capable of thwarting fortune. The most dramatic example in the Pharsalia 
is Scaeva's defense of his position on the ramparts under Pompey's siege. 
Even though, as Lucan says, fortune would not permit this position to 
hold if it had been manned by a thousand soldiers and Caesar himself, 
Scaeva holds it thanks to his magnificent bravery.??* But Lucan more 
usually stresses the vices and weaknesses of individual leaders. Pompey's 
lieutenants take to their heels and flee before Caesar's advances in north 
Africa, leaving their posts undefended.??* The fall of the consul Curio is 
even more deplorable, for he has been an honorable and praiseworthy 
leader. But he betrays the state for money, allowing himself to be bought 
by Caesar,??* thus standing in Lucan's view as a particularly telling ex- 
ample of the moral corruption into which Roman society in general had 
fallen. 

It is above all in the figures of Caesar and Pompey that Lucan dram- 
atizes the interaction of fate and character. He depicts Caesar as an 
archvillain and as the man who initiated the sequence of events that had 
led in Lucan’s own day to Neronian despotism.??" At the same time, his 
actions in the epic show him as a bold, decisive, and imaginative general 
whose successes may be attributed to his own genius as a strategist and 
politician and not merely to the favor of fortune. Lucan makes this clear 
in his initial description of Caesar. Caesar, he notes, has a well-earned 
military reputation. He is possessed of a restless energy, a vitality that 
makes it impossible for him to stand still. He is bellicose by nature, es- 
teeming a victory no victory unless he wins it by force of arms. He is bold 
and sharp, quick to respond with violence to anything that inspires his 
ambition or arouses his anger. He is prompt in seizing and capitalizing 
on his advantage, joyously annihilating any obstacle in his path. Lucan 
compares Caesar with a bolt of lightning, for his quickness, his capacity 
to strike fear in the hearts of men, for his dazzling and irresistible power. 
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He is like a force of nature flashing across the heavens to its ordained 
destination, uncontrollable, brilliant, and terrible. 229 

The vices that emerge from this characterization of Caesar are topics 
to which Lucan frequently adverts in the course of the epic. He repeat- 
edly shows Caesar leading and manipulating his men and his victims 
through terrorism and demagoguery, appealing to their fear, their greed, 
their shame, and their blind loyalty.??? Since his recourse is always to the 
baser emotions, he finds it impossible to believe that anyone can truly be 
inspired by high ideals, regarding this claim on the part of the citizens 
of Marseilles as nothing but a ploy to block his advance.??° He himself 
is bloodthirsty, treacherous, an adulterer,??! a would-be tyrant who seeks 
his affinity in the memory of Alexander the Great,?*?? and who dissimu- 
lates his ambitions to his men.?%° He enjoys posing as a magnanimous 
conqueror knowing full well that by granting clemency to Domitius he 
is forcing him to live in dishonor according to his own lights.??* Caesar 
is impious, not only in destroying the sacred grove outside of Marseilles 
and in seizing the treasure of the temple of Saturn in Rome but also in 
failing to burn the corpses of the fallen decently after the battle of Phar- 
salus.??* His only pious act is to pray to the gods when he goes to Troy, 
but his main concern in this episode is to assert the claim that he is the 
descendant of the Trojans who founded Rome, who will fulfill their des- 
tiny by establishing his own dictatorship. 279 

Lucan, however, does not neglect to note Caesar’s positive talents as 
a politician and strategist. As a general Caesar repeatedly demonstrates 
his decisiveness, his refusal to brook delay or idleness, his intelligence, 
and his ability to improvise. He is capable of envisioning his campaign 
as a whole, which leads him to undertake the battles in Spain which, as 
Lucan says, were maxima sed fati ducibus momenta daturum (“destined to turn 
decisively the scales of fate for the rival leaders.")??? His swift and shrewd 
action often enables Caesar to seize the initiative and to forward the 
course of fortune.??® He is a masterful tactician, devising schemes of mili- 
tary engineering that can trap his enemy and delimit the battle area to 
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his own advantage.??? He uses his own cavalry as a protective line thrown 
at an angle across the current of the Rubicon, permitting his infantry to 
cross safely; he constructs rafts of willow boughs covered with ox hides 
to ferry his army across the river Sicoris.?*° His lieutenants show the same 
flair for strategic extemporization.?*! Lucan’s most brilliantly realized 
depiction of Caesar’s generalship is in his description of the battle of 
Marseilles, where Caesar plans an attack that places his camp on a for- 
tified height behind the city. He builds a huge rampart from his camp 
to the sea, thereby preventing escape from the town in all directions and 
cutting off its inhabitants from their water and food supply. He then 
constructs a causeway from his camp to the city on which his army can 
advance and from which it can attack the city walls, attaching to it twin 
towers that match the citadel in height, from which missiles can be fired 
into the city. These constructions also allow Caesar’s troops to launch 
their own offensive out of the range of the defenders’ catapults. Simul- 
taneously, Caesar organizes an attack from the sea, devising a naval strat- 
egy which turns the heavier and less maneuverable Roman ships into an 
advantage, as well as permitting him to trap the city in a pincer move- 
ment by land and sea at once.?*? 

Lucan’s remarkable skill at describing military maneuvers enhances, 
if anything, the portrait he paints of Caesar as a general, but he does not 
neglect to delineate Caesar’s strengths as a politician and diplomat as 
well. Caesar neither wastes time nor forgets the practical necessities of 
war; nor does he permit anyone else to take credit for events that accrue 
to his own advantage. Cheated of his prey by Pompey’s escape from 
Italy, Caesar makes use of the time provided by his inability to do battle 
by seizing control of the grain supply from Sicily and Sardinia, both in 
order to provision his troops in the future and because he is aware of the 
fact that he can command the loyalty of the civilian population by con- 
trolling the price of bread "27 When the severed head of Pompey is 
brought to him by the Egyptian envoys he responds with duplicitious but 
highly pragmatic diplomacy, attacking the Egyptians for breaking their 
alliance with Rome and for desecrating Pompey’s body. Although he is 
inwardly delighted with what has come to pass, he charges the Egyptians 
with treachery because he has no intention of allowing them to make any 
political capital out of the fact that they have dispatched his rival.?** As 
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one considers the total character of Caesar presented by Lucan in these 
passages, one is struck by the inescapable conviction that, much as the 
poet may have been unwilling to admit it, he could not help admiring 
Caesar’s striking gifts as a leader and his equally impressive deployment 
of them, which function as a critical factor in his victories. Despite his 
wish to treat Caesar as an incarnation of vice, Lucan cannot prevent 
himself from showing that Caesar deserved what he won. 

Although Lucan personally favors Pompey’s cause over Caesar’s and 
despite the fact that he accords Pompey the singular honor of apotheosis 
in the Pharsalia, he depicts Pompey as consistently vicious, and with fewer 
admirable traits than Caesar. Pompey has sometimes been regarded as 
the hero of the Pharsalia. It is more plausible to regard him as a man 
condemned by a collection of moral failings which are not really miti- 
gated by his past accomplishments or present virtues.?*? Lucan’s initial 
characterization of Pompey shows him to be a man content to rest on his 
laurels, a leader who courts his reputation and who is gratified by his 
popularity with the masses. Trusting entirely in this previous greatness, 
he does nothing to keep his power alive. Lucan compares him with a 
mighty oak, venerated and laden with trophies, whose roots have lost 
their resilience, whose branches offer no shade, an oak kept standing only 
because of its own massiveness, not because of its vitality or its capacity 
for organic growth.?*^* Where Caesar is dynamic and aggressive, Pompey 
is lethargic and self-satisfied; where Caesar 1s a force brooking no oppo- 
sition, Pompey's strength is the strength of inertia. He is able to stand 
when no one opposes him, but he is vulnerable in the face of a counter- 
vailing force. 

Pompey's behavior in the epic certainly bears out this assessment of his 
character. There is only one point at which Lucan shows him mastering 
his feelings. When he sees Caesar's army advancing against him at Phar- 
salus, his blood runs cold in fright, but he controls himself.?*" Pompey 
is much more frequently depicted as acting out of fear and concern for 
his own safety. In his first reference to Pompey following his initial de- 
scription of the rivals Lucan shows him fleeing from Caesar, like the 
senators and the populace, terrified by the news that Caesar is invading 
Italy.?*9 Pompey's first reaction to Caesar's breach of the peace is thus a 
cowardly and irresponsible one, which increases the fear of the people 
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who look up to him for guidance. When he sees that his cause is hopeless 
at Pharsalus, Pompey likewise flees. Lucan tries to exculpate him,?*? but 
Pompey none the less abandons the remnant of his army, leaving his men 
behind him to die. On this flight, he is subject to irrational terror, fright- 
ened by the sound of the wind in the trees and by the appearance of his 
own comrades who arrive to join him.?*? In parting from his wife before 
the battle, he tells her that he is sending her to a safe place, not only to 
protect her from harm but also so that, if his army is destroyed, he will 
by able to join her there himself, escaping the wrath of the victor.??! 
Pompey thus reveals that he has no intention of holding his ground in 
battle, even to death. He prefers safety and dishonor to a noble death in 
the face of defeat. He also indulges in rationalizations of his less than 
courageous behavior in abandoning Italy to Caesar, claiming that he 
chose to move his troops to the east in order to avoid the destruction of 
the homeland that warfare on Italian soil would bring about.?°? 
Pompey's self-justifications, although they may permit him to delude 
himself, do not persuade his followers, or Lucan either. He is repeatedly 
shown, and is seen to be, a weak leader, guided by self-interest and pos- 
sessed of an unrealistic conception of his own importance. Before the 
battle of Pharsalus, his own troops and allies regard him as having de- 
layed matters for selfish reasons and call him a coward, concerned mainly 
with his own power and the prosperity of his own family, who has 
dragged them into war to serve his own ambitions.?** This judgment is 
confirmed by Cato, who agrees to side with Pompey because he thinks 
that Pompey's legal position 1s better than Caesar's, but who recognizes 
in Pompey a man equally avid for political aggrandizement.?°* Pompey 
frequently manifests poor judgment as a general and as a politician. At 
a critical point in the battle of Pharsalus he holds back his troops, a 
serious tactical error in Lucan's view, since he might have won the battle 
had he urged them forward, thereby ending the civil war and saving 
Rome from tyranny.??? Unlike Caesar, he neither attracts good fortune 
nor acts so as to control or direct it. He procrastinates when his forces 
wish to press onward and at length gives way to them, making no effort 
to dominate or persuade them, turning himself into their follower rather 
than acting as their leader.??® He lacks the ability to command and the 
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knowledge of how to encourage his troops. In his first speech to his men, 
he rehearses his past triumphs and asserts that he is the chosen instrument 
for repressing Caesar’s revolt, Caesar’s crime being his audacious wish to 
be greater than Pompey. His soldiers are not impressed by this argument. 
It is fear of Caesar, not love of Pompey, that spurs them on. 297 In his 
speech to his troops just before the battle of Pharsalus, Pompey notes that 
he himself will be disgraced and exiled if his side loses,?°® a remark which 
shows his inability to subordinate his personal interest to any loftier cause, 
even for the immediate rhetorical purposes at hand. 

Thesame poor judgment, self-delusion, and weak leadership are reflect- 
ed in Pompey's coordination of his alliances and his plans and prospects 
both before and after his defeat at Pharsalus. After giving up Italy to 
Caesar without a struggle, his next move is to form alliances with the 
subject kings and client states of Rome in the southern Mediterranean. 
He commissions his son Gnaeus to visit these areas and to propose alli- 
ances. Gnaeus' instructions indicate that Pompey expects these kings and 
states to flock to his banner because of his erstwhile fame, in the belief 
that they would rather help him against Caesar than use the opportunity 
of the civil war to make a bid for their own independence.??? 'This notion 
reveals both his own lack of political sagacity and the fact that he is so 
bewitched by his own past glory that he assumes that everyone else shares 
his own opinion of himself. After his defeat at Pharsalus, Pompey debates 
with his followers as to which foreign ally they should repair to in seeking 
a haven from which they may retrieve their position. Pompey argues for 
Parthia, on the grounds that his exploits have been greatest in the east. 
Lentulus, one of his captains, demurs, pointing out that, unlike the Par- 
thians, Pompey's western allies owe their thrones to him and might there- 
fore be more inclined to assist him. Since the king of Parthia is more 
independent, he observes, Pompey could only secure his support by be- 
coming his client. If Pompey is prepared to accept such terms, why not 
submit to Caesar and end the war? In any case, Lentulus adds, although 
the king of Parthia might have been impressed by Pompey's reputation 
in the past, what possible reason does he have to retain this opinion in 
the present? Lentulus’ reasoning prevails.?9? This episode not only shows 
Pompey as a leader with less intelligence than his subordinates but also 
as a man incapable of accepting reality. His pride and obtuseness are 
carried over into his final moments. He leaves a dying message with his 
sons, adjuring them never to make peace with Caesar, to continue the 
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war, to continue to seek allies, and to concern themselves above all with 
forwarding the power and prestige of the family.?5! In his ultimate breath 
Pompey thus shows the dominion over common sense which his ambition 
exercises and his complete inability to grasp the realities of the political 
situation. 

Pompey's passions, at least with respect to ambition, are the same as 
Caesar's. However, unlike Caesar, he possesses neither the intelligence, 
the toughmindedness, nor the capacity to advance them coherently nor 
the boldness and resolution necessary to associate fortune with his own 
will. These failings are visible also in Pompey's private life. He is, at least 
in Stoic terms, excessively uxorious. His love for Cornelia 1s immoderate, 
arousing the passions of fear, anxiety, and doubt on the eve of Pharsalus. 
His love also makes him indecisive and he delays sending Cornelia away, 
even though this is advisable for her safety, out of his desire to keep her 
with him.?62 He wishes, in this way, lempus subducere fatis (“to steal a 
reprieve from destiny; )?9? but this private desire, like his public actions 
and like his conception of himself, reflects a vain illusion. Where Caesar's 
brilliance, despite the vices stimulated by his passions, enables him to 
collaborate with fortune in his own interests, Pompey's vices merely cause 
him to make decisions that hasten his own doom and that facilitate Cae- 
sar's victory. Both Caesar and Pompey are characterized by Lucan as 
Stoic fools. Pompey's folly is the more immediately visible. Caesar's folly 
resides in his belief that he will be able to retain the power that he has 
won; his victory in the Pharsalia is always shadowed for Lucan and his 
readers by their knowledge of Caesar's subsequent assassination. Pompey 
suffers defeat on all levels. If Caesar enjoys a political triumph, it can 
scarcely be said that he attains anything like a moral one. The one char- 
acter in the Pharsalia who does achieve a moral victory and whom Lucan 
contrasts with both Caesar and Pompey is Cato of Utica. 

Unlike Caesar, Cato is on the losing side. His fondest hopes do not 
flow in the same direction as destiny. However, his moral excellence en- 
ables him to manifest apa/Aeia in the face of a hostile fortune. Like Pom- 
pey, Cato supports the Republican cause. But, while Pompey represents 
its external form, Cato represents its animating spirit; his inner moral 
freedom is the ethical correlative of the libertas doomed to destruction in 
the political arena.?9* Lucan depicts Cato, from the very first, and con- 
sistently throughout the epic, as a model Stoic sage. He shows Cato, at 
the outbreak of the civil war, as completely unconcerned with his own 
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safety but as preoccupied with the fate of the nation; uni quippe vacat studüs 
odusque carenti] humanum lugere genus (“for he alone, free from love and free 
from hate, had leisure to wear mourning for mankind.”)2% Lucan de- 
scribes Cato as a staunch adherent of Stoic ethical principles in their most 
rigorous form: 


Hi mores, haec duri inmota Catonis 
secta fuit, servare modum finemque tenere 
naturamque sequi patriaeque inpendere vitam 
nec sibi sed toti genitum se credere mundo. 
Huic epulae, vicisse famem; magnique penates, 
summovisse hiemem tecto; pretiosaque vestis, 
hirtam membra super Romani more Quiritis 
induxisse togam; Venerisque hic unicus usus, 
progenies; urbi pater est urbique maritus, 
iustitiae cultor, rigidi servator honesti, 
in commune bonus; nulloque Catonis in actus 
subrepsit partemque tulit sibi nata voluptas.?*® 


Such was the character, such the inflexible rule of austere Cato— 
To observe moderation and hold fast to the limit, 

To follow nature, to give his life for his country, 

To believe that he was born to serve the whole world 

And not himself. To him it was a feast to banish hunger; 

It was a lordly palace to fend off hard weather 

With a roof over his head; it was fine raiment 

To draw over his limbs the rough toga 

Which is the Roman's dress in time of peace. In his view 

The sole purpose of love was offspring; for the State 

He became a husband and father; he worshipped justice 

And practiced uncompromising virtue; he reserved his kindness 
For the whole people; and there was no act of Cato's life 
Where selfish pleasure crept in and claimed a share. 


Cato is clearly free from the irrational passions and he unites Stoic 
apatheia with Stoic eupatheia. He is no partisan. He agrees to join in the 
civil war only out of his love of country, despite his serious misgivings 
about the motives of both Caesar and Pompey, submitting himself to the 
will of fate: quo fata trahunt, virtus secura sequentur (“virtue will follow fearless 
wherever destiny summons her.")?9? If he could, Gato states, he would 
offer up his life, if his own death were capable of reconciling the warring 
factions and redeeming the vices of Roman society. Since this is impos- 
sible, the best plan is to join Pompey, despite his adverse judgment of 
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Pompey's character, in the hope of moderating his ambition should his 
cause prevail, and bending his victory to the general good "97 Cato's 
entire attitude toward the civil war bespeaks the triumph of Stoic de- 
tachment from ambition and the exercise of the rational emotions flowing 
from the sage's obligation to his fellow man. Similarly, Cato's attitude 
toward sexuality reflects the strict Stoic view, as developed by Musonius 
Rufus, that love and marriage are justified only by the sage's social duty 
to procreate offspring. Lucan also emphasizes this position by retelling 
the story of Cato's divorce of his wife Marcia so that she could marry and 
bear children to his friend Hortensius, and of their remarriage, in a celi- 
bate union, after Hortensius’ death.?9? 

The primary impression that Lucan wishes to give of Cato, however, 
is as a leader of men. The contrasts he draws here between Cato and the 
passive and cowardly Pompey and the demagogic and terrifying Caesar 
are crisp and unmistakable. When Pompey's troops indicate the wish to 
surrender after his death, Cato dissuades them in a speech which stresses 
that the casus belli 1s not private interest or personal loyalty but rather a 
matter of principle; what is at stake is freedom, law, and patriotism.??° 
He appeals, in other words, to his hearers’ better nature, to their rational 
ideals and moral sensibilities, not, as Caesar and Pompey do in their 
speeches to their troops, to fear, hero-worship, greed, or some other base 
motive. Cato assumes the leadership of the anti-Caesarian cause for the 
sake of liberty, seeking no political dominion for himself, fearing no de- 
feat.??! He decides to march his army across the Libyan desert. In steeling 
his men for this ordeal, he delivers another speech, which, like his earlier 
appeal, addresses them as rational beings. He makes no attempt to mini- 
mize the hardships they will face, urging those who choose to accompany 
him to do so with a full knowledge of what lies ahead. He himself, he 
notes, will share their dangers and deprivations, assuming no privileges 
in his capacity as their leader. He adds, finally, that the men should view 
the sufferings they will endure as a test of their virtue and as a penance 
for having fled after the battle of Pharsalus.??? This appeal to reason and 
virtue is successful and his troops willingly follow him. 

The fact that the historical Cato actually did march across Libya pro- 
vides Lucan with a ready-made means of achieving a Stoic association 
of his hero with the myth of Hercules, for one of Hercules' labors was his 
contest with the giant Antaeus, who was identified with Libya.??? The 
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concept of the progressive development of virtue through voluntary sub- 
mission to suffering may apply to Cato’s troops but it does not apply to 
Cato himself. Throughout the entire Libyan episode he reveals himself 
to be a fully perfected Stoic sage. He marches on foot at the head of his 
men, giving no orders but showing his followers how to bear their hard- 
ships by his own example. He is the last to drink when water is found; 
indeed, the only time he refreshes himself first is at a stream frequented 
by snakes, whose water the men would have otherwise been afraid to 
drink.?”* When his army is beset by an attack of poisonous snakes whose 
bites result in a horrible death, the only thing that keeps the group to- 
gether is Cato’s heroic endurance. He stands guard over the sick and 
strengthens the dying by his own courage, thereby enabling them to die 
bravely: casus alieno in pectore vincit] spectatorque docet magnos mil posse dolores 
(“He conquered calamities in the hearts of others, and proved by his own 
mere presence that sore pain was powerless.")??? He also, it will be re- 
membered, disdains to consult the oracle of Ammon on the grounds that 
the deity dwells within the soul of the virtuous man, a thesis which he 
demonstrates by the rule of the /ogos in his own behavior. 

Cato’s end is left in suspense in the Pharsalia, since the epic is unfin- 
ished. After traversing the desert, he does engage in combat, manifesting 
clemency in victory and exacting no revenge, since he thinks that con- 
quest is a bitter enough cup for anyone to drink and that nothing further 
should be demanded of the vanquished. ”?® Although Lucan and his read- 
ers were well aware of how Cato met his death, the epic, as we have it, 
does not include this event. It seems highly likely that Lucan intended 
to depict Cato's suicide. Cato's own words clearly express the Stoic es- 
timate of suicide: scire mors sors prima viris, sed proxima cogi ("Happiest of 
all men are those who know when to die." )??? Lucan gives voice to the 
same sentiments in a personal observation interjected into the story and, 
in negative terms, in the example of Vulteius, who encourages his men 
to take their own lives, but for the wrong kinds of reasons.??? Vulteius’ 
rationale for suicide is by no means a Stoic one. But Cato, when the time 
comes, will end his life because he refuses to serve a tyrant. Even without 
Cato's final Stoic coup de gráce, his character as a totally realized ex- 
ample of Stoic virtue in its most stringent form is beyond question. 

Lucan thus succeeds admirably in depicting the Stoic ethical ideal in 
action in the figure of Cato, as well as its antithesis in the characters of 
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Caesar and Pompey. The one signal departure that he makes from Stoic 
ethics can be seen in the fact that none of his female characters serve as 
vehicles for his moral message. In this respect, Vergil is more Stoic than 
Lucan. Unlike Dido and Camilla, whose virtues and vices are assessed 
according to the same moral criteria that Vergil applies to his masculine 
characters, the chief female figures in the Pharsalia are all flat and philo- 
sophically uninteresting. They are either vindictive, like Julia, long-suf- 
fering but sentimental, like Cornelia, or inserted into the action, like 
Marcia, merely to illustrate the moral traits of their husbands. Apart 
from this, Lucan achieves a thoroughgoing realization of the Stoic sage 
in Cato. In choosing to idealize a figure on the losing side, he is able to 
develop the theme of voluntary submission to fate, delineating the neces- 
sary conjunction of free will and fatalism on the level of Cato’s inner life 
just as he expresses the same idea on an external, historical level in the 
case of the other leaders and groups who populate the epic. On the plane 
of history, however, Lucan never succeeds in reconciling his Stoic theory 
of necessity and contingency with his conception of fate as capricious. He 
does not manage to adjust the Stoic notion of a benevolent and rational 
providence with a set of historical facts in which the vicious are rewarded 
and the rise of tyranny is fostered. To the extent that this tension is 
resolved, and Lucan does not resolve it perfectly, it is resolved in his 
acceptance of the principle, through his characterization of Cato, that 
power and glory and even political /ibertas are ultimately adiaphora whose 
loss can only be sustained by the possession of Stoic autarchy and apatheia. 

The richness of its Stoic content is only one reason why Lucan’s Phar- 
salia appealed to readers in later antiquity and the Middle Ages. Their 
interest in his historical subject matter, in the natural history and magical 
lore he includes in his epic, and in the original features of his literary 
style also accounts for his popularity.??? Lucan was read extensively by 
later Latin epic poets and by historians and was cited frequently by gram- 
marians and scholiasts. He became a school author in the fourth century. 
The Pharsalia is second only to Vergil's Aeneid in the number of pre-Car- 
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olingian manuscripts in which it is found. Lucan takes his place next to 
the satirists, if on a lower step than Vergil, as a favorite among the classi- 
cal Latin poets studied and admired in the Middle Ages. In his portrait 
of Cato Lucan supplied his later readers with the most graphic, the most 
extended, and the most compelling model of the Stoic sage realized any- 
where in classical Latin literature. Lucan’s Cato is his most important 
and enduring contribution to the history of the Stoic tradition. 


III. Sratius 


The Thebaid of Statius is by no means as significant a vehicle for philo- 
sophical thought as Lucan’s Pharsalza. Yet, it has received an inflated 
amount of attention from commentators who wish to read it as an expres- 
sion of Stoicism. The features of the 7 hkebaid on which they have fastened 
are the typical epic themes of fate and the moral traits of the principal 
characters. The leading proponent of the Stoic interpretation of the The- 
baid does not see Statius’ attachment to the Stoa as overtly propagan- 
distic, but as none the less pervasive, “coherent but not doctrinaire.’’?®° 
However, if one submits this estimate of Statius to the evidence, he 
emerges as far less coherent and as far less Stoic than the theory asserts. 

Statius (A.D. 40/50-95/96) was born in Naples to an equestrian family 
in straightened circumstances.??! His education, which he received from 
his father, and his interests throughout his life, appear to have been ex- 
clusively poetical. Statius began publishing his occasional poems, the Stl- 
vae, in A.D. 69, receiving a poet’s crown in Naples for them in A.D. 78 or 
80. At around that time he acquired some land at Alba, moved north, 
and married a wife from a wealthy Roman family in A.D. 80. Ten years 
later Statius won a second poet’s crown for a poem, now lost, celebrating 
the exploits of the emperor Domitian. This honor seems to have won him 
entrée into the highest social circles in Rome. He published his major 
work, the 7Zebaid, in a.D. 91/92. It did not receive the reception that 
Statius would have liked. This fact, along with his failure to win a poetic 
competition which he had entered in A.D. 94 and possibly also declining 
health, encouraged him to return to Naples for part of the following year. 
He continued to produce Silvae and began a second epic, the Achillatd, 
of which he had completed slightly more than one book at the time of 
his death. 
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The Thebaid retells the story of the downfall of the house of Oedipus, 
the enmity between his sons Eteocles and Polynices, and the destructive 
conflict between Thebes and Argos which results from it. The line of 
Oedipus bears a curse, laid on them and executed by the gods, whom, 
primarily in the person of Jove, Statius identifies with fate. Neither 
human beings nor the lesser deities can alter the inexorable decrees of 
destiny. The punishment that falls on Oedipus and his descendants can 
in no way be averted. All the members of his house must suffer and be 
destroyed, whether guilty of any crime or not, along with a great many 
other innocent people. Statius’ rigidly fatalistic outlook has been seized 
on by many critics as an important index of his adherence to Stoicism,??? 
coupled with the fact that the gods in the Thebaid often manifest their 
will in the form of omens.?9?? This interpretation, however, fails to note 
the absence from the epic of a number of other ingredients that would 
need to be present in order for the presence of fatalism and divination to 
be pronounced authentically Stoic. 

Statius’ treatment of divination, to begin with, is anything but con- 
sistent. At one point, the poet says that augury truly presages the will of 
the gods.?®* But in the same incident, the very priest who performs the 
rites criticizes his fellow men as credulous and depraved for seeking to 
probe the future in this way.?9? Elsewhere, Statius offers an even more 
curious estimate of omens and portents: 


Quis fluere occultis rerum neget omina causis? 
fata patent homini, piget inservare, peritque 
venturi praemissa fides: sic omina casum 
fecimus et vires hausit fortuna nocendi.?°® 


Who will deny that omens flow from hidden causes of things to come? 
The fates lie open to mankind, but we choose not to take heed, 

And the proof foreshown is wasted; thus turn we omens into chance, 
And from hence Fortune draws her power to harm. 
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In this passage the poet first states that omens do indeed foretell the 
future. At the same time he asserts that men, by choosing to ignore these 
messages, can convert fate into chance. Statius seems to be implying that 
fate and chance are not the same thing, suggesting that fate itself, or the 
will of Jove, rules the world reasonably, in contrast to capricious fortune. 
He also implies that men have the power to exercise free will in the 
position they choose to take toward fate or fortune. Such an association 
of ideas, were it developed systematically in the Thebaid, would indeed 
support the thesis that Statius was giving poetic expression to the Stoic 
conception of providence and free will. But, the weight of the evidence 
in the text of the epic makes this thesis impossible to sustain. 

Statius does not show the gods, or fate, as reasonable, just, or benev- 
olent. Jove enforces his will to the bitter end, regardless of how much 
innocent blood is shed. Statius makes no effort whatsoever to develop a 
theodicy or to show that any worthwhile political or moral ends are 
served thereby.??? Both the virtuous and the vicious are crushed indis- 
criminately. The gods at times appear to be quite arbitrary. Early in the 
epic, the Argive king Adrastus explains to Polynices why his people cele- 
brate certain rites in honor of Apollo. The daughter of an earlier king, 
he relates, was ravished by Apollo and bore a son. She hid the child with 
a shepherd, but wild dogs killed him. In her grief she revealed her secret 
to her father, who condemned her to death. Apollo, angered by this 
treatment of the lady, punished the community by sending a monster 
which attacked their children. A youth named Coroebus killed this mon- 
ster, thereby arousing Apollo’s wrath once more and causing the god to 
lay a pestilence on the land. Then Coroebus volunteered to sacrifice his 
life to Apollo if the god would lift the plague. At the last minute, Apollo 
spared his life.?88 This nude summary of the tale shows Apollo displaying 
little of the rationality or consistency that the Stoics attributed to the 
divine logos. Rather, Statius depicts him as violent and capricious. 

Jove himself also manifests logical inconsistency. He enforces the des- 
tiny that he chooses, he explains, in order to do justice, in the name of 
piety and good faith: 


Ast ego non proprio diros inpendo dolori 
Oedipodionidas: rogat hoc tellusque polusque 
et pietas et laesa fides naturaque, et ipsi 
Eumenidum mores.?®° 
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But it is to glut no private wrath that I sacrifice the sons of Oedipus: 
Earth and heaven demand it, and natural piety and injured faith, 
And the laws of the Avenging Powers themselves. 


Jove none the less does not withhold his wrath from individuals who have 
in no sense been guilty of bad faith or impiety. The daughters of Oedipus 
are characterized by pietas, yet they suffer along with the rest of the 
family, not to mention the hosts of blameless Thebans and Argives who 
lose their lives in the conflict. Fate does not spare the virtuous: /nvida fata 
pus et fors ingentibus ausis| rara comes (“Fate is envious of devoted souls, and 
good luck goes rarely with great ventures.’’)?°° Senseless and malicious 
fate even goes to the lengths of mocking the grief-stricken survivors who 
make mistakes in identifying the mangled corpses of the fallen on the 
field of battle.?°! 

Statius’ fate thus has nothing of the benevolence and rationality of the 
Stoic conception of providence. At the same time, his treatment of the 
role of human free will in relation to fate marks a sharp departure both 
from Stoicism and from his Latin epic predecessors. The human agents 
in the 7hebaid actually possess no free will at all.2°? The ineluctable fate 
that controls the entire course of events in the epic stems from a divine 
curse laid on Oedipus and his descendants well before the action begins. 
Oedipus’ own tragedy is pre-ordained; and he himself lays a curse on his 
sons for their lack of filial piety in response to his sufferings. Oedipus 
implores the gods to punish Eteocles and Polynices by inciting bitter 
hatred between them that will lead to their destruction. The Fury Tisi- 
phone hears this prayer and casts a spell on the sons, afflicting them with 
the family curse and arousing their mutual hostility and jealousy. It is 
this situation that leads Polynices to go to Argos, where he marries a 
daughter of Adrastus and involves the Argives in his fratricidal war with 
Eteocles. Jove underwrites the Fury’s decision, adding that he himself 
will foment the war between Argos and Thebes. The gods, essentially, 
sow the seeds of war by granting Oedipus’ appeal.?** Both Oedipus and 
his sons are guilty of unfilial behavior, according to Statius’ analysis of 
the circumstances precipitating the action in the Thebaid. Eteocles and 
Polynices are blameworthy for mocking their father and Oedipus is 
blameworthy for cursing his sons, even overlooking his previous behavior 
toward his parents. Yet, neither the father nor the sons is free not to act 
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as he does. All of them live under the constraints of a hereditary curse, 
a curse laid on the family before Oedipus himself was born.?% In that 
sense, while Oedipus and his sons can be condemned for their vices, these 
vices do not spring from intellectual misjudgments or from the voluntary 
decision to give in to their passions. It is fate alone that determines their 
ethical behavior and it is fate that unilaterally causes the events in the 
epic to take place. 

Statius’ delineation of Oedipus and the members of his family is the 
closest he comes to providing anything resembling a psychological or 
moral analysis of any of his characters. The other figures in the Thebaid 
are one-dimensional stereotypes, portrayed without any nuances or in- 
sights into their inner ethical workings. Statius presents the other leading 
figures as all good or all bad, in terms of some one besetting sin or prom- 
inent virtue. Among the vicious characters, Oedipus is typified by bit- 
terness, Etoecles by the lust for power, Polynices by envy, Tydeus by 
wrath, Hippomedon by brutality, and Capaneus by impiety. Among the 
more virtuous characters, Adrastus is typified by equanimity, Amphiar- 
ius by piety, Parthenopaeus by innocence, and Theseus by justice. It has 
been argued that the two most praiseworthy of these personages, Adras- 
tus and Theseus, represent Stoic sages, and that Statius’ juxtaposition of 
so many polar opposites among his characters is designed to express the 
ancient Stoic conception of the complete antithesis between wisdom and 
folly. It is asserted, furthermore, that the vicious characters reflect the 
Stoic doctrine that one vice entails all the other vices, since all the vicious 
are destroyed whatever their preeminent weaknesses may be.*°° How- 
ever, a great many virtuous people are destroyed as well. The possession 
of one virtue or vice, for Statius, does not necessarily entail the other 
virtues or vices. Rather, his treatment of his characters reflects his relative 
disinterest in the dynamics of the human psyche, not the express desire 
to contrast Stoic sages with Stoic fools. Moreover, Statius is often incon- 
sistent or vague in handling his characters, raising doubts about the sig- 
nificance of the seemingly Stoic associations which he attaches to some 
of them. 

A glance at a few such characters from the Thebaid will illustrate this 
point. Theseus is referred to in a speech by Evadne as a second Her- 
cules.??9 There are also a number of allusions made to Hercules in con- 
nection with other, lesser characters. Some of them merely share a geo- 
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graphical association with him, as is the case with the contingent from 
Tiryns that engages in the war. With others, Statius pays so little atten- 
tion to their moral traits that they are mere names, making the theory 
that he is deliberately clothing them in a mantle of Stoic virtue seem 
extremely forced. In one case, Statius even links Hercules with Tydeus, 
whose criminal and irrational character has already been noted.??? All 
of this suggests that Statius’ references to Hercules are accidental and 
decorative and are not clues to any vital relationship in his mind between 
his epic characters and Stoic sages. The behavior of a minor figure, Me- 
neceus, who falls on his sword, has also been cited as evidence of Statius’ 
support for the Stoic doctrine of suicide.??* If suicide were all that was 
needed in antiquity to earmark an individual as a Stoic, the ranks of that 
school would have been swollen beyond all recognizable limits. Thyestes 
has also been identified as a Stoic sage because of his calm acceptance of 
exile and his willingness to give up his political power in exchange for a 
simple private life. Yet, Thyestes lacks the central virtue of the Stoic sage, 
prudence, for he fails to see through Atreus’ disingenuous offer of re- 
conciliation and he is therefore sucked back into a life of passion and 
intrigue. ??? 

The behavior of Adrastus, the leading claimant for the title of Stoic 
sage, is likewise crosshatched with ethical traits that are scarcely conso- 
nant with that conception. He welcomes Tydeus to Argos, even though 
he knows him to be a fratricide.??? When he discovers Tydeus and Pol- 
ynices fighting in a bloodthirsty rage in front of his palace gates, he 
invites them to tell their tale, although their activities warrant rebuke 
rather than curiosity.??! He is quick to accept them as husbands for his 
daughters once he sees their cloaks, which correspond with the attributes 
which he believes his future sons-in-law will possess, despite the inaus- 
picious evidence of their moral character which they have just given 
him.?02 

The Stoicism that has been alleged to exist in the Thebaid is thus more 
of an illusion than a reality. Fate, for Statius, is not the beneficent Stoic 
logos. His gods are arbitrary and vindictive rather than reasonable. Sta- 
tius' fatalism completely obliterates contingency and free will. His char- 
acters are instruments of destiny, deprived of choice. Their capacity to 
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judge and to master their passions lies entirely outside of their own con- 
trol, making it impossible for them to function as responsible moral agents 
in anything resembling a Stoic sense. Statius makes no attempt to ra- 
tionalize the moral and metaphysical universe which he depicts in the 
Thebaid in any way, Stoic or otherwise. Statius was widely read and 
frequently commented on in later antiquity, holding a place close to 
Lucan’s. His popularity continued in the Middle Ages, enhanced by the 
legend that he was a Christian.?°? But his 7 hebaïd is best understood as 
an effort to translate the theme of nemesis from Greek tragedy into Latin 
epic, rather than as a chapter in the Latin appropriation and transmis- 
sion of Stoic philosophy. 


IV. Sms IrALICUS 


The Punica of Silius Italicus enjoys the dubious distinction of being the 
longest and certainly the dullest of all classical Latin epics. It has not 
inspired a great deal of enthusiasm on the part of modern critics. On 
purely literary grounds, this estimate can evoke few arguments. However, 
from the standpoint of the history of the Stoic tradition, a study of the 
Punica has a great deal to be said for it. Although nothing is known of 
Silius' education and early life, he appears to have learned much from 
Vergil and Lucan about the ways in which Stoic philosophy might be 
integrated with epic poetry. Despite its heavy-handedness, its repetitious- 
ness, and its occasional infelicities of style, the Punica does a good job of 
illustrating in epic form both the Stoic conception of causality and the 
virtue of the Stoic hero. 

The life of Silius Italicus (A.D. 26-101) is known mainly from casual 
references in the works of Pliny and Martial.°°* His parentage and ed- 
ucation are unknown, but he must have come from a wealthy, prominent, 
and cultivated family. He was a distinguished advocate in his youth, 
holding high political offices including the consulate in A.D. 68 and later 
the proconsulate of Asia. He was a connoisseur, assembling a large col- 
lection of books and works of art. Silius was also a dévoté of Vergil, 
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restoring his tomb at Naples and making pilgrimages to it, observing 
Vergil’s birthday faithfully. He also venerated Cicero and made a point 
of buying a certain villa for no other reason than the fact that it had once 
belonged to Cicero. Silius! Punzca is the work of his old age, written after 
he had retired from political life. Its theme recalls one of the most glorious 
moments in the history of the Roman Republic, the defeat of Hannibal 
in the second Punic war. Silius gives a decidedly Stoic cast to this tale. 
It is not clear whether he was a professed Stoic himself. He is thought to 
have been an acquaintance of Epictetus; and, when he found himself 
suffering from an incurable disease, he took his own life by starving him- 
self to death. Whether Silius’ attraction to Stoicism was in fact personal 
as well as literary, he does succeed in giving it expression in his epic. 
There is a general consensus among the commentators that the ethical 
delineation of his characters is the place to look for Silius’ Stoicism.?95 
This judgment is perfectly correct. There is, however, another important 
area in which Silius shows a sensitive appropriation of Stoicism, the 
theme of causation. Silius carefully preserves a balance between divine 
and human agency in his analysis of the causes and progress of the Punic 
war. The gods, especially Jove and Juno, are the embodiments of fate or 
fortune, who initiate and direct the course of events. The war begins 
because of Juno’s hatred of Rome’s success. It is she who stirs up anger 
and the desire for war among the Carthaginians. After the failure of the 
first Punic war, she finds a fit instrument of her purpose in Hannibal. %°6 
Jove, more all-seeing than Juno, knows that the Romans will prevail. He 
executes the overall plan of destiny and prevents small obstructions from 
interfering with it.?°” Lesser gods can delay the outcome of a strategy 
imposed by a major god, but cannot avert it.*?? Silius gives credit as well 
to human choices and actions. Both the vices of the Carthaginians and 
the virtues of the Romans come into play. It is Hannibal’s bellicose pas- 
sions, as well as his election by Juno, which account for his initiation of 
the war.??? [t 1s Scipio's superior generalship and not just the favor of 
fortune that enables him to defeat Hanno in Spain.?!? It is their fear and 
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cowardice, acting as evil counselors deflecting them from correct judg- 
ment, and not only divine wrath, that cause Tauranus and his comrades 
to flee into a wood during the course of battle, where they are trapped 
by the enemy.*!! Human actions, like those of the lesser gods, may ac- 
celerate or delay fortune, as is the case with Fabius’ delay.?!? In all these 
examples, Silius reveals a conception of the forces motivating the action 
that preserves in full strength the Stoic relationship between destiny and 
free will. 

Still, there is much more evidence that can be brought forward con- 
cerning his use of Stoic ethics as the framework in which he treats his 
leading characters. His epic heroes sometimes undergo a psychomachia, 
facing the need to make choices between moral alternatives. Silius is 
deeply interested in their psychology, recognizing, more Stoicorum, the im- 
portance of internal motivation and the exercise of free will in assessing 
the value of ethical decisions.?'? His use of Stoic modes of ethical analysis 
is visible in his treatment of the Carthaginians, who are mostly vicious, 
as well as the Romans, who are mostly virtuous. He also seems to have 
borrowed from Lucan the idea that the vices and virtues relevant to the 
action can be manifested by groups and by lesser characters as well as 
by the leaders in the front ranks. 

The principal figure on the Carthaginian side is Hannibal, who sums 
up the moral characteristics of his nation, especially the Carthaginians' 
proclivity toward the passions of wrath and cruelty. For Silius the Car- 
thaginians in general are faithless, breaking the treaty they had made 
with Rome, which they had sworn to Jove to uphold.?!* As a group they 
are given to brutality, particularly in their tendency to torture captives 
and hostages.?!5 The leaders of Carthage manifest jealousy and miserli- 
ness after Hannibal’s defeat, refusing him the supplies he would need to 
renew the war and forcing him to retire from the field.?!5 The ruling 
family, composed of Hamilcar and his sons Hasdrubal and Hannibal, 
reflect these national traits even more vividly. Silius depicts Hamilcar as 
a man governed by his warlike passions, who raises his sons to be violent 
and vindictive men, nurturing these vices in them deliberately.?!? Has- 
drubal, who first takes over the leadership of the Carthaginian cause after 
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his father’s death, is shown to be motivated by zra, furor, impiety, sav- 
agery, aggressiveness, bloodthirstiness, and tyranny. He seeks and enjoys 
political power primarily because of the opportunity it affords him to 
indulge in these passions.?!? 

Hannibal shares all the same vices; but Silius portrays him much more 
subtly than he does the other members of Hannibal’s family and nation. 
His Hannibal emerges as a man with admirable traits as well as moral 
weaknesses. To be sure, Hannibal is bellicose, full of ira, faithless to his 
word, crafty, shameless toward the gods, vindictive, vain-glorious, hy- 
pocritical, treacherous, and a true son of his father in his desire to raise his 
own son to be a warlike man with an implacable hatred of Rome.?!? Yet, 
despite the domination which these irrational passions exercise over him, 
Silius shows Hannibal as motivated by humane and reasonable feelings 
as well. Unlike Turnus, he is capable of feeling sorrow and not merely 
rage at the death of his relatives and comrades-in-arms.?? When he 
learns of Hasdrubal's death, he masters his grief courageously: compressit 
lacrimas Poenus minuitque ferendo] constanter mala ("Hannibal suppressed his 
tears, and made the disaster less by bearing it bravely.")??! He is a pa- 
triot, willing to sacrifice himself for his cause, preferring to fight to the 
death rather than to accept terms of surrender that would subject his 
country to Rome.??? Hannibal is also a man of sensibility and depth of 
feeling as a husband, consoling and strengthening his wife in his parting 
speech to her just before leaving for his campaign over the Alps.??? In 
this famous venture, Hannibal invokes the memory of Hercules and his 
crossing of the Pyrenees as a justification for his strategy.??* This associ- 
ation with Hercules is ironic, for Silius depicts Hannibal as an anti-type 
of Hercules.??? Yet, the irony is not total. Hannibal does not lack praise- 
worthy traits. His error lies in the fact that he applies these qualities 
in the defense of a reprehensible cause, for his initiation and prosecution 
of the war forces him to perjure himself before both gods and men, sub- 
verting a peace and undermining a treaty.??9 For Silius, Hannibal 
emerges as a tragic figure but as an ultimately blameworthy man in Stoic 
terms because his inner intentions are evil. Hence his marks of greatness, 
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while they make him a worthy opponent for the Romans, cannot be 
accounted to his righteousness. 

The Romans, for their part, manifest many signs of Stoic virtue, a 
characteristic that Silius illustrates on several levels, ranging from groups 
to individuals of various kinds, but which he delineates most sharply in 
his portraits of the three main heroes, Fabius, Regulus, and Scipio. It is 
not only the Romans themselves but even their allies who exemplify Stoic 
moral excellence. Silius holds up for praise the behavior of the servant 
of the Spanish king Tagus, who undergoes horrible torture for killing 
Hasdrubal in order to avenge the death of his master: 


Mens intacta manet; superat ridetque dolores, 
spectanti similis, fessoque labore ministros 
increpitat dominique crucem clamore reposcit.??? 


But the man’s spirit remained unbroken; he was the master still 

And despised the suffering; like a mere looker-on he blamed the myrmidons 
Of the torturer for flagging in their task and loudly demanded 

To be crucified like his master. 


What is particularly noticeable here is not so much the man’s heroism 
per se as his Stoic mens intacta triumphing over the passion of dolor. 

Groups, also, are capable of manifesting Stoic virtue. Silius’ image of 
the Roman senate, which may be contrasted strikingly with the picture 
of this body found in Lucan's Pharsalia, is made up of men uniting the 
virtues of the Stoic sage with those of traditional Republican worthies, 
all, to a man, evocations of Cincinnatus: 


Concilium vocat augustum castaque beatos 
paupertate patres ac nomina parte triumphis 
consul et aequantem superos virtute senatum. 
Facta animosa viros et recti sacra cupido 
attolunt; hirtaque togae neglectaque mensa 
dexteraque a curvis capulo non segnis aratris; 
exiguo facilis et opum non indigna corda, 
ad parvos curru remeabant saepe penates.??? 

The consul summoned the worshipful assembly—the Fathers rich 

In unstained poverty, with names acquired by conquests—a senate 
Rivalling the gods in virtue. Brave deeds and a sacred passion for justice 
Exalted these men; their dress was rough and their meals simple, 
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And the hands they brought from the crooked plough were ready 
With the sword-hilt; content with little, uncovetous of riches, they 
Often went back to humble homes from the triumphal car. 


Silius’ chief medium for the delineation of the Stoic sage is the individu- 
al Roman leader. The three major figures of this type whom he depicts 
are all associated with Hercules, either as examples of fides and patientia, 
as victors over terrifying monsters, as men confronted with moral choices, 
or as heroes struggling through their labor to attain wisdom, autarchy, 
and ultimate apotheosis.??? Fabius, to whom Silius refers ET times 
as a descendant and a protégé of Hercules,?*? is portrayed as godlike in 
his fixed resolve??! and as completely free from irrational emotions.??? 
This estimate of his character is shared by Jove, who notes, when Fabius 
is chosen as commander of the Roman army by his own divine inspira- 
tion, that Fabius lacks all personal ambition; he has no interest in court- 
ing popularity, no jealousy, no desire for booty. He is capable of dealing 
with all that war or peace may require, quieta] mente, and is proof against 
all the passions.??* Jove's opinion is certainly borne out in the scenes 
where Silius shows Fabius in action. His chief characteristic as a politician 
is thoughtful deliberation and a disinclination toward bloodshed. When 
the news is first brought to Rome that Hannibal has attacked Saguntum 
and the senate has to decide whether to declare war on him, Fabius 
argues that they should first ascertain whether Hannibal has the support 
of his own people or is acting on his personal whim. He advocates war 
only if negotiation fails to restore peace.??* As a senator he exerts himself 
to hearten and encourage the populace.??? Fabius’ leading trait as a 
military commander is also circumspection. He repeatedly devises strat- 
egies that enable him to wear out or outwit his enemy so as to achieve 
victory without spilling blood if possible.**$ As a general no less than as 
a statesman, he knows how to inspire and to discipline the men he 
leads,??" by his example as much as by his words. 
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Fabius presents the aspect of the fully perfected sage, never troubled 
by doubt or inner turmoil. Silius’ other heroes are much more compelling 
in that they undergo a certain amount of moral tension and development. 
Regulus, on one level, is identified as a Herculean figure because he kills 
a monstrous serpent.??? He is more interesting, however, as a hero who 
attains mastery over himself and who sacrifices himself for the good of 
the nation. When he first introduces Regulus, Silius describes him as a 
man who has a mistaken trust in the god of war, fallax fiducia Martis, and 
who tends to be carried away by his yearning for fame.??? Regulus is 
captured by the Carthaginians and subjected to torture, a fate he learns 
to accept, maintaining his dignity with an untroubled mind. But a fresh 
temptation awaits him. He is sent back to Rome by Hannibal, who offers 
to release him in exchange for a number of Carthaginian prisoners of war 
whom the Romans have captured. It is Regulus' view that this exchange 
would be detrimental to the Romans’ war effort. He maintains this posi- 
tion resolutely, despite the emotions that his return arouses among the 
senators, the people, and his own family. The difficulties which this situa- 
tion imposes on him are greater even than the trials he suffered under 
torture, but he endures them without wavering, urging the senate to 
reject Hannibal's offer and to send him back to Carthage as a sacrifice 
to the Roman cause.?*? He persuades the senate to adopt this policy in 
a speech that takes place at dawn, the hour, as the poet notes, when the 
sun began to shine on Hercules' funeral pyre.?*! With the reproaches of 
his uncomprehending wife as the last Roman voice to sound in his ears 
as he sails away?*? and with the certainty of being tortured to death on 
his return to Carthage,**? Regulus can truly be said to have earned the 
title of Stoic sage through a trial by fire. 

Scipio 1s the hero whose inner psychology Silius explores the most ex- 
tensively and whose behavior as a leader he delineates the most sym- 
pathetically. Scipio's principal traits are magnanimity and a will in- 
structed by reason. He has a parallel in the lesser figure of Marcellus. 
Surveying the city of Syracuse which he has just conquered, Marcellus 
must decide whether to destroy it or to spare it. He chooses to spare it, 
in a tense moment when the decision might have gone the other way, 
leading him to groan aloud at the thought of the violence and impiety 
that would have resulted had he exercised the power which fell to him 


338 Pun, 6.145-260. 
339 Pun. 6.332-333. 
340 Pun, 6.381-388, 6.394-396, 6.451-489. 
341 Pun. 6.451-454. 
342 Pun. 6.519-520. 
343 Pun. 6.535-550. 


288 THE EPIC POETS 


by right of conquest.*** By his clemency toward Syracuse Marcellus 
shows himself equal to the gods in spirit, aemulus ipse] ingenii superum.**° 
Scipio has more than one choice to make. The first, and the most dra- 
matic, is his decision to take on the leadership of the Romans’ campaign 
in Spain. As Scipio considers this matter, two allegorical figures, Virtus 
and Voluptas, appear to him, personifying the inner debate going on in 
his mind. Voluptas is richly dressed, perfumed with Persian scents, her 
tresses flowing freely. She regards Scipio with a wanton gaze as she tries 
to persuade him to follow her by refusing the commission. Virtus, dressed 
in a plain white robe, with her hair severely dressed and a straightforward 
expression on her face, offers her own arguments. Man, she says, is creat- 
ed with an intellect which is a seed of the divine nature and which dis- 
tinguishes him decisively from the animals. Those who fail to cultivate 
this divine gift of reason are condemned to Avernus, while those who do 
cultivate it are apotheosized, like Hercules, Castor, and Pollux. One 
should make moral choices in accordance with reason, she adds, not only 
because of the posthumous rewards and punishments involved. Reason 
also enjoins man to accept his duty for his own happiness in this life and 
for the service of his fellow man. Virtue, thus, is its own reward as well 
as an expression of humanitas and a source of future honor and glory. The 
path of virtue, she emphasizes, is a difficult one, requiring hard and un- 
remitting effort and self-discipline. But, Virtus concludes, this effort 1s 
rewarded not only by the positive benefits it enables the virtuous man to 
confer on others but also, and more importantly, by the autarchy it makes 
possible for himself.?*° Scipio is won over by this argument, which is as 
concise and thorough a summary of Stoic ethics as one can find anywhere 
in Latin epic poetry. 

Scipio then displays his Stoic virtue in action. He is a man capable of 
warlike passion, having shown this characteristic much earlier in the Pun- 
ica as a general spurred on by righteous indignation in the midst of 
battle.?*" When he has defeated Hanno in Spain and the booty is being 
divided up by the conquerors, a captive maiden betrothed to the ruler 
of one of the Spanish tribes is brought to him. Her rank and beauty make 
her a prize of war fit for the commander in chief. But Scipio decides not 
to exercise the rights that law and custom grant him. He returns her 
unsullied to her fiancé.?*? Scipio thus exhibits the virtues of clemency 
and self-restraint as well as those of selfless leadership. At the very end 
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of the epic, when he makes his triumphal entry into Carthage, Silius 
compares him with Hercules after he had slain the giants.?*? The giants 
which Scipio has bested are internal as well as external ones. The Her- 
culean and Stoic resonances evoked by Scipio go well beyond this. Like 
Hercules and like Aeneas, Scipio makes a trip to the underworld, in Book 
13 of the epic. For Silius, Scipio unites the Stoic victory of reason, apatheia, 
and eupatheia over the irrational passions with the Roman victory of civi- 
lization over barbarism. Silius’ Scipio bears comparison not only with 
Vergil’s Aeneas but also with the Scipio of the sixth book of Cicero’s De 
republica.?*? In concept, if not always in execution, Silius’ portrayal of 
Scipio and the other heroes of the Punica shows that his epic is a legitimate 
heir of the literary models which he venerated and of the Stoic philosophy 
which served as its inspiration. 

In the sequel to this tale, however, we encounter a paradox. There can 
be no question of the sympathy and fidelity with which Silius expresses 
his Stoic values in depicting his epic heroes or in his handling of the 
problem of fatalism and free will. The Punica in this sense earns him an 
entirely respectable place in the history of the appropriation of Stoicism 
by the Latin epic poets. On the other hand, Silius does not play a com- 
mensurate role as a transmitter of Stoicism to the Middle Ages. There is 
no evidence that he was read or copied in late antiquity or in the early 
Middle Ages.??! The first known exemplar of the Punica is a manuscript, 
no longer extant and probably from St. Gall, which was discovered by 
Poggio Bracciolini in 1416 or 1417. Sixteenth-century scholars preserve a 
few readings from another medieval copy, a Cologne manuscript of the 
ninth century, which has not survived. Apart from these scanty indica- 
tions, there is no medieval or late classical history of the Punica. Silius? 
importance as an exponent of Stoicism is thus limited to his own time, 
and had no discernible influence on his medieval posterity. 
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CHAPTER FIVE 


HISTORIANS, LESSER POETS, SCHOLIASTS, 
PEDAGOGUES, AND ENCYCLOPEDISTS 


The authors to be considered in this chapter are a diverse group both 
with respect to the genres in which they wrote and in the degree to which 
they reflect the influence of Stoicism. In some cases their debts to Stoic 
philosophy have been the subject of flamboyant exaggeration on the part 
of commentators. In other cases their use and transmission of important 
Stoic doctrines have remained all but unnoticed. Their late classical and 
medieval fortunes, also, vary widely. Some of the figures discussed in this 
chapter whose Stoic affinities have been inflated the most wildly enjoyed 
an extensive post-classical reputation. But this is even more true of others 
who made significant contributions to the forwarding of the Stoic tradi- 
tion and who occupied a place of considerable authority in medieval 
scholarship and education, although they have been less appreciated for 
their literary merits and less exhaustively studied for their philosophical 
content. 


I. Tue Historians 


As a group, the Roman historians have suffered more violence at the 
hands of modern commentators anxious to recast them as Stoics than is 
true for any of the other types of authors considered in this chapter. 
Critics are well aware of the fact that the Stoa was the only school of 
ancient philosophy to produce historiography. We know that Posidonius 
wrote a history, now unfortunately lost, and that he took it upon himself 
to serve as Polybius’ continuator. There has been a powerful inclination 
to assume that the Latin historians in general were informed by Stoic 
principles. This temptation has been strengthened by the commentators’ 
recognition of the fact that other Latin writers, such as the epic poets, 
were capable of expressing a Stoic position on matters integrally related 
to the philosophy of history. Although no actual Stoic historiography 
survives, it has been argued quite plausibly that an attachment to Stoi- 
cism would result in a distinctive point of view toward history.! We might 
outline such a Stoic philosophy of history, although it is admittedly a 
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hypothetical extrapolation from Stoic doctrines in other areas or from 
Stoicizing authors in other genres, simply to provide a yardstick against 
which the work of the Roman historians can be measured. 

A historian imbued with Stoicism would have a decidedly metahistor- 
ical outlook, reflecting a physics in which change is the paramount reality 
and in which the deity is identical with the material world. Historical 
phenomena, no less than natural phenomena, would therefore be viewed 
as manifestations of the immanent divine /ogos, at the same time a be- 
nevolent providential force and the rational yet ineluctable cause of his- 
torical events. This divine logos ruling history from within would also be 
identified with the cosmic process of ekpyrosis and diakosmesis. The histor- 
ical order would therefore be governed by a cyclical pattern of disinte- 
gration and reintegration. Just as the cosmos and its natural laws are 
eternal, so history would be understood as a temporal extension without 
limits, a continuous process of cyclical change in which all stages are 
equally perfect because they are equally identified with the divine logos. 

For the Stoics, time is an incorporeal. This fact, coupled with the cy- 
clical pattern of destruction and recreation, would tend to deprive indi- 
vidual historical events oftheir uniqueness. History would appear to shrink 
to the status of a sequence of recurrent moments in a metaphysical process 
whose ultimate meaning lies beyond them. But, at the same time, these 
individual events in human history parallel a physics of concrete, ever- 
changing realities making up a natural order that is in no sense distinct 
from God. Thus, despite the elements in Stoicism that might pull him in 
that direction, a Stoicizing historian would not be able to regard the 
historical process as metaphysically inferior to the divine reality which 
is its true meaning. Indeed, the chief philosophical interest in this sort of 
historical theory would lie in the tension, or harmony, which it posits 
between historical events which contain their own causes and the met- 
ahistorical framework of recurrent cycles in which these same events 
would also have to be viewed. 

On another level, the Stoicizing historian would be deeply concerned 
with the implications of Stoic anthropology, psychology, and ethics for 
the understanding of history. Agreeing that all men share in the common 
possession of reason and are therefore bound together in a cosmopolitan 
moral community, the historian would adopt a universal perspective. He 
would not regard any one class or nation as intrinsically more interesting 
or more important than any other. He would be able to find edifying 
examples of vice and virtue in whatever historical quarter he might look. 
Responsive to the principle that vices and virtues arise out of intellectual 
judgments and inner motivations, the historian would seek to plumb the 
psychology of the individuals and groups whose history he related. His 
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analysis would also embrace the question of free will as a critical ingredi- 
ent in intellectual decision and moral choice. He would find a place for 
human free will in relation to divine causation in the historical order 
analogous to the relationship between necessity and contingency in the 
natural order. The Stoicizing historian, finally, would have a didactic 
conception of his craft. He would seek to inculcate an attitude of apatheia 
and detachment in his reader, given the nature of historical reality as a 
never-ending flux, in which kingdoms and empires inevitably rise and 
fall. But beyond this, the necessary collaboration between divine causa- 
tion and human free will coupled with the cyclical conception of history 
would urge him to instill in his readers an attitude of ethical activism 
and philosophical optimism inspired by a vision of the future in which 
the world itself, and human possibilities, are constantly renewing them- 
selves. Such, it might plausibly be suggested, might be the philosophy of 
history resulting from the assimilation of Stoicism into the operative men- 
tality of the historian. 

In turning from this hypothesis to the actual historiography produced 
by the Romans, we come down from the clouds with a rude shock. While 
the Roman historians are unquestionably didactic in orientation, none 
of them displays the slightest trace of the metaphysical or ethical attitudes 
that might entitle us to describe his work as an application of Stoicism 
to historiography. None of them has a universal scope, a cyclical view of 
history, a providential conception of historical causation, or a Stoic 
analysis of the inner dynamics of man’s ethical choices. They all confine 
themselves to the history of one single community, Rome. While they 
tend to criticize the present as a degeneration from the past, they neither 
depict nor envision any possibility of future regeneration. They concen- 
trate on the actions of men rather than on the workings of the divine 
logos as the primary or exclusive causal agency in history, however much 
they may bow to religious conventions. The vices and virtues of their 
human agents are neither specifically Stoic for the most part nor are they 
subjected to much psychological analysis. The historians delineate indi- 
viduals and groups from the skin out, being concerned less with the causes 
of their behavior than with its effects on events. None the less, and despite 
the need to refute the unfounded claims of scholars urging a Stoic inter- 
pretation of the Roman historians, several of them do preserve a few 
elements of Stoic thought which are worth noting. 


A) Sallust 


Sallust is the earliest of the Roman historians to have been interpreted 
in a Stoic light, although there is very little reason to support such a 
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reading. Sallust touches on a number of apparently Stoic themes but he 
subordinates them completely to a non-Stoic point of view. He rigorously 
excludes divine and metaphysical causes and, when he introduces the 
theme of fortune, he treats it as a manifestation of human decisions and 
actions rather than as a superhuman force. Born in Amiternum to a 
family of uncertain rank, Sallust (86-36/34 B.c.) led an active life in both 
the military and the civil service.? A supporter of Caesar, he retired from 
politics after his mentor’s assassination, producing his histories between 
44 B.c. and the year of his death. His subjects were the Catilinarian 
conspiracy and the Jugurthine war. There is also an oration on the re- 
public dedicated to Caesar which most scholars attribute to him. Sallust’s 
works enjoyed a good deal of popularity in late antiquity and the early 
Middle Ages, being cited by many historians and a wide range of prose 
authors both pagan and Christian.” Manuscripts of both of his histories 
are well represented in the Middle Ages, going back to Carolingian ex- 
emplars. Well read and much admired as he undoubtedly was, however, 
Sallust did not really appropriate or transmit Stoicism in any meaningful 
sense. This is a myth that deserves to be laid to rest. 

The chief issue in Sallust scholarship relative to his philosophical orien- 
tation is the doctrine he sets forth in the prologues to his Bellum Catilinae 
and his Bellum Iugurthinum. In the Catilinae, Sallust begins, all men, unlike 
the beasts, possess minds as well as bodies. The mind, created to rule the 
body, is a faculty that man shares with the gods. Through the use of his 
intelligence or ingenium man may attain lasting gloria.* Although in war- 
fare, physical prowess is needed along with imgenium, intelligence is the 
more important of these two qualities. It is still more critical in the career 
of statesmanship, where, if ingenium or animi virtus were more in evidence, 
political life would be far more tranquil than it 1s.° Virtus, Sallust adds, 
is necessary in all human endeavors. Those who fail to exercise it pass 
through life half asleep; but those who make use of it attain distinction 
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in whatever career they choose.? This observation serves as Sallust's tran- 
sition to a defense of his own otium litterarum. It is a fine thing, he notes, 
to serve one's country in public life by one's deeds. So also is it noble to 
serve it by one's words. Thus, when he himself retired from politics, he 
chose to devote himself to the writing of history, rather than passing his 
time in idleness or in hunting or farming or some such servile pursuits 
(servilibus officiis) .? 

Sallust repeats and elaborates on some of the same ideas in the pro- 
logue to the Jugurthinum. People complain, he says, that chance (fors) not 
virtue rules their lives. But in fact, he counters, it is human intelligence 
that governs human affairs: sed dux atque imperator vitae mortalium animus 
est.® Possessing ingenium, men have the capacity to attain glory and they 
have no need of fortuna; for fortune cannot provide them with honesty, 
industry, and the other virtues and achievements which they acquire 
through the use of their minds. This being the case, Sallust says, men are 
responsible for their own successes and failures.? If men would only use 
their talents, neque regerentur magis quam regerent casus et eo magnitudinis pro- 
cederent, ubi pro mortalibus gloria aeterni fierent (“they would control fate rath- 
er than being controlled by it, and would attain to that height of great- 
ness where from mortals their glory would make them immortals.”) +° 
The reason underlying this possibility, Sallust explains, is that the anima 
and ingenium rule the body, which is inferior to the mind. Intellect alone 
endures, incorruptible and eternal, animating the body yet not controlled 
by it.!! The need to use one’s intelligence once more serves him as a 
transition to the praise of historiography, which he elevates here above 
civil and military service. Magistracy is wearisome, he notes, leading to 
intrigue, jealousy and even the forced association with dishonorable men, 
while military command involves danger to life and bmb "2 A safer form 
of public service is to write history, providing one’s fellow citizens with 
examples of vice and virtue to avoid and to emulate.!? In the body of his 
history, Sallust makes it clear that he plans to concentrate on the vices 
which his reader should disdain. This, he notes, is why he has chosen to 
write about the Jugurthine war, for it initiated the series of events leading 
to the domestic turmoil and factionalism that have brought Rome to her 
present sorry pass.'* 
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The basic ideas articulated in these two prefaces are carried forward 
consistently throughout Sallust’s works. He treats the vices of Catiline as 
both the symptoms and the causes of the moral decline of the later 
Roman Republic.!? Catiline’s downfall is thus a cautionary tale illus- 
trating how a man with a certain number of virtues chose to exercise his 
ingenium viciously, thereby providing leadership for the immoral tend- 
encies in society at large. These evil inclinations on one level seem to be 
a matter of fortune, which, says Sallust, dominates all things and accounts 
for the moral and intellectual endowments of entire peoples.'® The 
Romans, for instance, were invested with the virtues of vigorous 
activity. But, once they had conquered and pacified the world, their 
fortune grew cruel and they developed the vices of avarice, lust for power, 
hardheartedness, and impiety,'’ which Catiline precipitated and raised 
to new heights of destructiveness. Fortune, as Sallust uses it here, does 
not denote a superhuman metaphysical force that may intervene into 
human affairs. Rather, it stands for the virtues and vices of men, or the 
way they choose to employ their talents and opportunities. Catiline sym- 
bolizes the evil fortune that Rome brought on herself by abandoning the 
virtues of the early Republic in preference for the vices of luxury and 
power. On the other hand, Gaius Marius, in the /ugurthinum, exemplifies 
an individual whose fortune is identified with his virtues. Early in his 
career, a soothsayer prophesies that a happy issue and a great career 
await him and counsels him to put his fortune to the test. He does so, 
attaining the consulate and winning supporters by exercising his political 
skill, by seizing the initiative, and by making clever use of circum- 
stances.'® His fortune, like Catiline’s, is equated with his own abilities 
and the ways he chooses to deploy them. Sallust sums up the same mes- 
sage with regard to causation in history in his speech dedicated to Caesar. 
In former times, he says, men thought that fortune held kingdoms and 
empires in her gift. But experience shows that each man is the maker of 
his own fortune: fabrum esse suae quemque_fortunae.'% 

Now what philosophical attitudes, if any, can be detected in these 
passages? Proponents of the Stoic interpretation, who point to Posidonius 
and Panaetius as Sallust’s presumed sources, cite his moralistic outlook, 
his distinction between mind and body, his praise of the active life, his 
justification of otium litterarium, his notion that decline inevitably follows 
the rise of a civilization, and his idea that virtue attained through the 
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exercise of ingenium yields glory, even unto eternity.?° Opponents of the 
Stoic thesis, however, have emphasized quite correctly that the dualism 
of mind and body on which Sallust bases his ethics is a Platonic not a 
Stoic idea and that the immortality of the soul is not a uniquely Stoic 
doctrine. Even in the case of the middle Stoics who absorbed a certain 
amount of Platonic anthropology, a psychosomatic dynamic is preserved 
in their ethics which is absent from Sallust. Also, in contrast to the Stoics, 
who analyzed virtue and vice on the basis of absolute ethical categories, 
Sallust’s treatment of ethics is relative and existential. Finally, Sallust 
views constitutional forms as dogmatic first principles and not as Stoic 
adiaphora.?! 

There is also a third school of thought which depreciates the idea that 
there is any philosophical influence at all in Sallust's histories. Sallust's 
emphasis on intelligence and its capacity to produce glory is seen instead 
as a traditional Roman attitude, reflecting an extroverted, family-orient- 
ed ethos concerned with achievement in public service and which also 
entails the ability of a novus homo to win reputation through his own talent 
and industry.?? Sallust's stress on ingenium, moreover, is viewed as a state- 
ment about the power of men to mold events, to seize the propitious 
moment, and to command a fortune that is no metaphysical force but a 
reflection of man's own activity, a notion that can be seen either as an 
index of Sallust's originality?? or as a function of his imitation of Thu- 
cydides.?* ‘The dualism between mind and body has also been interpreted 
with more ingenuity than persuasiveness as a device which Sallust uses 
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to distinguish people into two categories, those apt for politics and those 
not. The former use their intelligence and lead fortune while the latter 
are carried along on the current of their age but can never serve as its 
helmsmen.?* 

It may not be quite so easy to dispose of Sallust's mind-body split in 
these terms, since it is difficult to explain why he takes such pains to 
elaborate on this Platonic doctrine in two of his prefaces unless he wishes 
it to be taken seriously in its own terms. In considering his attachment 
to this doctrine it is also difficult to see him as an adherent either of 
Stoicism or of the unreconstructed mos matorum. 'The thesis that Sallust 
was justifying the rise of the novus homo is linked to the view that he was 
a novus homo himself, a premise that has not won universal credence 
among his biographers. Sallust's rationale for otium litterarium as the con- 
duct of public life by other means is the most overtly Stoicizing element 
in his thought. It appears to be an application to historiography of Cic- 
ero's justification of philosophical otium. However, this seemingly Stoic 
theme is subordinated to a notion of self-aggrandizing gloria that any 
Stoic would regard as a matter of indifference at best and as an unac- 
ceptable motive for public service at worst. Sallust furthermore attaches 
this notion to the idea of eternal gloria, which not all Stoics supported 
and which those who did shared with many other philosophical schools. 
Moreover, Sallust contrasts otium litterartum with idle and base pursuits, 
among which he lists agriculture, a profession praised by the Stoics and 
the Roman traditionalists alike. His analysis of the choice of professions, 
also, includes the idea that magistracy and military service should be 
avolded because of their dangers and hardships, an attitude that both 
the maiores and the Stoics would have regarded as cowardly and self- 
indulgent. Sallust's alleged equation of the active and passive types of 
human personality with the mental and physical faculties is impossible 
to square with Stoicism even in its middle Stoic forms. Sallust shows no 
interest in the psychogenesis of virtue, except for his statement that it 
arises from ingenium and industria. Nor does he discuss the psychogenesis 
of vice and the means by which it may be counteracted or converted into 
virtue. 

This lack of interest in the dynamics of ethical behavior is particularly 
striking given the fact that Sallust locates the causal forces of history so 
exclusively in human choices. He does not invoke a theodicy of any kind 
to explain the degeneration of Rome; nor does he envision any coming 
renewal. He advances no cyclical theory to explain the more depressing 


25 Michel Rambaud, “Les prologues de Salluste et la démonstration morale dans son 
oeuvre," REL, 24 (1946), 115-30. 
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events in history or to offer hope for the future. There is only man. And 
man, for Sallust, is available for inspection only in terms of his external 
behavior, despite the importance of his vices and virtues in motivating 
historical events. Neither his debts to Platonism nor his allusions to the 
traditional Roman ethos nor his passing evocation of Stoicism enables 
Sallust to produce a philosophy of history that is ultimately satisfactory 
in terms of any of these perspectives. Sallust may well be a moralist, but 
he makes no systematic effort to apply any particular ethical theory, 
Stoic or otherwise, to his analysis of causation in history. 


B) Livy 


Livy (59 B.C.-A.D. 12) has received even more attention in connection 
with Stoicism than has Sallust, partly because of the scope and influence 
of his history and partly because of his known dependence on Polybius, 
whose work was continued by the lost history of Posidonius. Practically 
nothing is known of Livy’s life,?° except for the fact that he was born in 
Patavium, that he took no part in public affairs, and that he confined 
himself to literary pursuits. Livy wrote some philosophical works that 
have not survived as well as his lengthy history, A5 urbe condita, which he 
started publishing in 27/25 B.c. It is known, however, that his success as 
a historian was immediate and lasting from the century of his death up 
through the fifth century A.p.?' Livy was cited frequently during this 
period as an authority, by writers of all kinds, and was often excerpted 
and epitomized. His fortunes fell after the patristic era and only two and 
one half decades of his history, Books 1-10 and 21-45, survived in the 
Middle Ages, each segment deriving from manuscripts dating from the 
fourth and fifth centuries, respectively. 

There are a number of features of Livy’s history that have led com- 
mentators to argue for the importance of Stoicism in his thought, either 
as the principal ingredient in his philosophy of history or in association 
with traditional Roman values. According to the leading proponent of 
the Stoic interpretation,?® Livy’s dependence on Stoicism is visible most 


76 An excellent biographical study is provided by P. G. Walsh, Livy: His Historical Aims 
and Methods (Cambridge, 1961), pp. 1-19. 

?' On Livy’s posthumous fame see B. O. Foster, intro. to his ed. and trans., with others, 
of Ab urbe condita, Locb (Cambridge, Mass., 1919-59), 7, xxii-xxiv, xxxii-xxxiii; 5, vii-xi; 
Grant, Ancient. Historians, p. 396. 

6 P. G. Walsh, Livy, Greece & Rome: New Surveys in the Classics, 8 (Oxford, 1974), 
p. 12; "Livy," in Latin Historians, ed. T. A. Dorey (New York, 1966), pp. 116, 120; “Livy 
and Stoicism,” AJP, 79 (1958), 355-75; Livy (1961), pp. 26-27, 46-81, 272-73; “Livy’s 
Preface and the Distortion of History," AJP, 76 (1955), 369-83. See also Duff, Golden Age, 
p. 474; Leonardo Ferrero, "Attualità e tradizione nella praefatio Liviana," RFC, 77, n.s. 
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clearly in his didactic and moralistic outlook. His stress on human vices 
and virtues reflects a belief in the need for ethical struggle, but without 
ruling out the power of supernatural forces to predetermine the outcome 
of events. Thus, it is argued, for Livy divine patronage protects Rome 
from dangers and ensures her success. The very virtues that the Romans 
develop are an index of the fact that they live, more Stoicorum, in harmony 
with their fated natural destiny. The intervention of the gods in for- 
warding Rome’s destiny, which Livy frequently depicts in conventional 
terms by means of portents and augury, is an idea that he sometimes 
treats with noticeable coolness, it is acknowledged. But more often he 
uses this same idea to symbolize a higher and more philosophical con- 
ception of the deity as the norm of reason with which man must conform 
if he is to succeed in his enterprises. All of these aspects of Livy’s historical 
thought are seen as Stoic in inspiration, but it is the cosmological aspect 
that is regarded as the true test of Livy’s Stoicism. 

Livy himself, however, makes it clear that he has no overarching meta- 
physical theory to vindicate and no consistent theology or cosmology to 
advance. Human behavior receives most of his attention. He treats eth- 
ical issues and moral exempla in a decidedly non-Stoic way, for the most 
part. As he tells the reader in his preface, the aim of his history is to show 
what life and morals were like in the early days of Rome, how her empire 
was established, and how moral discipline was then relaxed, leading to 
the vicious behavior characterizing Roman society in the present. His 
goal, as he makes quite plain, is to set forth moral lessons so that the 
reader will know what virtues to imitate and what vices to shun.?? Livy’s 
treatment of the gods, fate, and fortune reveals no coherent attitude to- 
ward supernatural causation. At some points he depicts fate or the gods 
as providentially guiding and protecting Rome and her founder 
Aeneas.?? Sometimes the gods collaborate with men in attaining victo- 
ry.?! But the relations among the gods, fate, and human action are not 
clear. While Livy sometimes associates the gods with fate or with human 
choices, there are also occasions when fate outwits human planning or 
when the gods overturn fate.?? Most of the time Livy attaches no prov- 
idential or metaphysical meanings at all to fate or fortune, using these 
terms simply to denote chance or luck,?? or as a synonym for the outcome 


27 (1949), 21-25; Grant, Ancient Historians, pp. 241-42; Laistner, Greater Roman Historians, 
. 69 77. 
T Titas Livius, Ab urbe condita praefatio, 1.9-1 1, ed. and trans. Foster et al. All citations 
to and translations of Livy will be taken from this edition. 
30 Ab urbe cond. 1.1.4, 3.7.1. 
?! Ab urbe cond. 7.26.8. 
32 Ab urbe cond. 1.4.1-2. 
33 Ab urbe cond. 1.23.10, 2.5.6, 3.7.1, 3.8.11, 4.32.2, 4.42.10, 9.14.7, 21.1.2, 21.43.4, 


22.29.2, 30.15.4, 30.42.15-17. 
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of human decisions.?* This stress on the causal role of human action, to 
the point of identifying fortune with its consequences or concomitants, 
suggests that Livy shares with Sallust the view that the proper role of 
the historian is not to speculate on metaphysics but to analyze the ethos 
of political action.? 

Although the gods, for Livy, do not intervene to direct the course of 
history in any meaningful sense, he still devotes a great deal of attention 
to recording religious events. To be sure, his views on religion are not 
entirely consistent, but at no point does he offer a Stoic rationale for 
traditional religious practices. There are passages in which Livy identifies 
the oracles of the gods as synonymous with justice*$ and where he treats 
religious rites as necessary in order to propitiate the gods and to avert 
divine punishments.?? At other times he notes the apparent or alleged 
significance of omens whose validity he neither supports nor attacks 
overtly, keeping his distance by reporting them in the form of indirect 
statements.?® Generally speaking, Livy contents himself with recording 
auguries, portents, and propitations in a straightforward and laconic 
style, making no comment of any kind about them. The annalistic form 
which he espouses in his history leads him to list the religious events that 
marked the times, along with the names of the reigning consuls, in a 
purely conventional manner, in passages too numerous to cite. Livy is 
interested neither in attacking or rationalizing the traditional religion of 
Rome nor in acting as its defender and apologist.?? 

The reason for Livy's attitude toward religion is that he sees himself 
as neither a philosopher nor a theologian manqué but as a historian. He 
is not concerned with demonstrating or refuting the truth of religious 


34 Ab urbe cond. 6.9.4-5, 9.18.11, 9.18.17, 21.43.5, 21.43.10, 42.62.4. 

35 This point has been made well by Jean Bayet, intro. to his ed. and trans. of Histoire 
romain, Budé (Paris, 1947), r, 38-41; E. Burck, “The Third Decade,” in Livy, ed. Dorey, 
pp. 31-36; Gaetano Curcio, “La filosofia della storia nell'Opera di T. Livio," Rivista 
indo-greco-ttalica dt filologta-lingua-antichità, 1 (1917), 323-29; Liro Kajanto, “Die Götter und 
das Fatum bei Livius," in Wege zu Livius, ed. Erich Burck, Wege der Forschung, 132 
(Darmstadt, 1967), pp. 475-85; Mario Mazza, Storia e ideologia in Tito Livio: Per un’analisi 
stortografica della Praefatio at Libri ab urbe condita (Catania, 1966), pp. 130-49. Walsh, Livy 
(1974), pP. 12-13 appears to reverse his position here. 

36 Ab urbe cond. 3.34.1. 

?? Ab urbe cond. 1.31.8, 5.15.1-2, 5.16.8, 5.17.5, 8.6.9-14, 9.1.3-7, 9.2.1, 22.9.7-22.11.1, 
22.67.2-7, 28.11.6-7. 

38 Ab urbe cond. 1.31.2-4, 7.3.2, 38.36.4. 

38 The best treatment of this issue is W. Liebeschuetz, “The Religious Position of 
Livy’s History," JRS, 57 (1967), 45-55. See also Bayet, intro. to his ed. of Hist. rom., r, 
38-41; José Jiménez Delgado, “Clasificación de los prodigios titolivianos,” Helmantica, 12 
(1961), 441-61; "Importancia de los prodigios en Tito Livio," ibid., pp. 27-46; “Postura 
de Livio frente al prodigio," ibid., r4 (1963), 381-419; Grant, Ancient Historians, pp. 
240-41; Franklin Brunell Krauss, An Interpretation of the Omens, Portents, and Prodigies Re- 
corded by Livy, Tacitus, and Suetonius (Philadelphia, 1930), pp. 26-29 and passim. 
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doctrines or in commenting on the appropriateness of religious rituals 
but rather with examining religious beliefs and practices as social facts. 
As a historian he finds religious attitudes of interest because they affect 
and are affected by historical events. The tensions caused by a protracted 
and inconclusive state of war, he notes, led to a mood of nervousness in 
Rome and a hunger for certitude which the traditional religion could not 
assuage, with a consequent proliferation of demagogues and false 
prophets who preyed on the fears of the credulous masses.*° Livy is also 
sensitive to the fact that religion can be used for political purposes, both 
good and bad. Reflecting his patrician bias, he objects to a scheme per- 
mitting marriages between patricians and plebeians, which would oblit- 
erate social distinctions while at the same time polluting the auspices, 
rites performed by patricians alone.*! He shows how skillful political 
leaders appeal to the religious scruples of the people in promoting the 
election of their favored candidates.*? In the most interesting example of 
this type, Livy explains how Numa Pompilius, an early king of Rome, 
created new religious rites and laws, claiming to have received instruc- 
tions during nocturnal meetings with the goddess Egeria, in order to 
instill civic virtue, trustworthiness, pacific behavior, and pielas in his 
people, a policy which succeeded to the point where neighboring tribes 
looked with reverence on the Romans as a holy nation.*? The piety of 
the Romans, for Livy, is a virtue which prevents them from believing in 
false portents** and from succumbing to depraved foreign cults.*? Piety 
and impiety, moreover, are moral states that affect the lives of individuals 
and nations, piety curing illness*® and determining the outcome of 
battles*" while impiety results in the fall from political power.*® In all of 
these instances, religion is historically significant as an index of Roman 
virtue and as a function of Roman convictions and psychological needs. 
It is relevant, in Livy’s eyes, both as a historical cause and as a historical 
effect, whatever the truth of the doctrines in question may be. 

In bringing religion down to earth in this manner, Livy reinforces the 
importance of human attitudes, choices, vices, and virtues as the moving 
causes of historical events. His treatment of ethics, like his treatment of 
fate and the gods, shows few signs of Stoicism. Indeed, he handles a 


40 Ab urbe cond. 25.1.6-12. 

*! Ab urbe cond. 4.2.5-6. 

*? Ab urbe cond. 5.13.2-5. 

43 Ab urbe cond. 1.19.1-5, 1.20.1-17, 1.21.1-5. 

** Ab urbe cond. 42.37.5-9. 

** Ab urbe cond. 39.8.1-39.19.17. 

46 Ab urbe cond. 2.36.1-8. 

47 Ab urbe cond. 10.41.1-4. 

48 Ab urbe cond. 1.46.6-7, 1.48.7, 1.49.1-2, 3.2.4. 
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number of traditional Stoic /opo? in a decidedly non-Stoic way, a fact 
which is immediately apparent when one compares his presentation of 
the relevant personages and issues with the way in which they are treated 
by other Latin authors. In dealing with women, for instance, Livy has 
ample opportunity to depict female characters like Lucretia, who, like 
men, exemplify the virtues as well as the vices. However, on the few 
occasions where Livy adds a personal comment, he tends to reflect the 
un-Stoic conception of women as morally weaker than men. Their lack 
of self-control, he says, leads women to give way more readily to grief 
than men do.* Also, in reporting a speech made by Cato opposing the 
idea that women should be given greater rights to participate in public 
life, Livy makes this well known proponent of Stoicism attack the policy 
not only in the light of the traditional Roman conception of women as 
purely domestic beings but also in terms of their nature as uncontrollable, 
licentious, luxurious, irrational, and morally inferior to men.°® 

If Cato’s reputation for Stoicism cedes to his concern for conservative 
Roman values in Livy’s portrayal of him, the same can be said for Cin- 
cinnatus and Scipio Africanus, two other figures often treated as Stoic 
sages in Latin literature. Livy introduces Cincinnatus’ recall to political 
leadership by describing him as a man who spurns riches, a virtue which 
the Stoics shared with the ancient Romans. However, Livy is far less 
concerned with Cincinnatus’ inner psychology than with the reaction of 
the Romans to his selection as dictator. Although his friends and kinsmen 
greet him warmly and escort him to his house on his arrival in the capital, 
the plebeians are by no means overjoyed by this turn of events. They 
remember only too well the harangues to which he subjected them on 
the vices of the tribunes of the people during his previous term as con- 
sul.?! It is not so much Cincinnatus’ virtues that interest Livy as the 
political implications and results of his rule. 

Livy also reports the famous incident reflecting the clemency of Scipio 
after his victory in Spain, which is given such full-dress Stoic treatment 
in Silius Italicus’ Punica. As an introduction to Scipio’s release of the 
captive maiden, Livy shows his response to a Spanish matron who begs 
him to respect the honor of the female prisoners. Scipio replies that he 
will do so, disdaining violence and lust, meae populique Romani disciplina 
causa facerem (“thanks to my own training and that of the Roman 
people.” )*? In his subsequent decision to return the noble maiden to her 
fiancé, Scipio treats the question from the standpoint of the rights of the 


*9 Ab urbe cond. 3.48.8-9. 

50 Ab urbe cond. 34.2.7-34.3.9. 
51 Ab urbe cond. 3.26.7-12. 

52 Ab urbe cond. 26.49.14. 
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fiancé, which merit his respect, adding that he himself is not legally free 
to marry the girl. He donates the money collected by her relatives in 
order to ransom her to the young couple as a wedding gift, hoping 
thereby to gain the fiancé’s good will as a friend and ally of Rome.*? In 
this passage it is not so much Scipio’s forebearance or his sacrifice of his 
personal pleasure that Livy emphasizes as his liberality, his traditional 
Roman respect for the honor of the marriage bond and for the chastity 
of women, and his desire to capitalize on the event for Rome’s political 
advantage. Scipio serves as an exemplar of Roman corporate values and 
interests, not as an exemplar of heroic Stoic virtue. 

In Livy’s history, however, there are three individuals, Fabius, Han- 
nibal, and Lucretia, who are treated from a Stoic ethical perspective to 
some extent. These personages represent the one and only point where 
Livy can be said to reflect a Stoic attitude. He depicts Fabius’ policy of 
delay as an exercise of rationality. Fabius wins glory through the saving 
of lives; he triumphs over fortune through his prudence,°* that critical 
Stoic virtue. Livy’s picture of Hannibal corresponds in many ways with 
that of Silius Italicus. Livy’s Hannibal possesses physical courage and 
endurance, uniting these external attributes with the inner qualities of 
judgment and equanimity. He lives in accordance with reason; his use 
of food and drink, says Livy, desiderio naturali non voluptate modus finitus 
(“was determined by natural desire, not by pleasure.")?? Yet, these vir- 
tues are perverted by the fact that Hannibal puts them to the service of 
his even more impressive vices of cruelty, perfidy, and impiety.’ Thus, 
Livy suggests, a man’s inner intention specifies the meaning of his moral 
acts. This Stoic principle, implied in his portrait of Hannibal, is stated 
plainly in Livy’s treatment of Lucretia, or, more precisely, in his treat- 
ment of her husband and father when they discover that she has been 
raped by Sextus Tarquinius. Horrified as they are, her relatives regard 
her as the innocent victim of a tyrant’s lust. They seek to console her by 
stressing that mentem peccare, non corpus;°’ it is the mind that sins, not the 
body. She did not consent to the deed and hence bears no guilt for it. 
Unfortunately for Lucretia, she is not convinced by this Stoic argument 
and kills herself rather than live in dishonor. But Livy at least pays a 
certain amount of lip service to Stoic ethical values in his delineation of 
Fabius, Hannibal, and Lucretia’s father and husband, although these 
passages constitute the sole evidences of Stoicism in an extremely lengthy 
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history that elsewhere reveals no traces of Livian sympathy with the phi- 
losophy of the Stoa. 


C) Tacitus 


If Sallust adverts to a single Stoic topos only to handle it in a non-Stoic 
manner and if Livy transmits a few traces of Stoic ethics, Tacitus com- 
municates more overt information about Stoicism than either of them 
while at the same time assuming an attitude toward the Stoa that ranges 
from the noncommittal to the actively hostile. Tacitus (A.D. 54/56-ca. 
120), although probably a novus homo, received a patrician education and 
made his way in the world early, marrying the daughter of the consul 
Agricola in A.D. 78.?? He served in the army, possibly in northern Europe, 
and held a number of important civil offices including consul suffectus 
and proconsul of Asia. Tacitus began his career as a historian during his 
period of active political service, writing his Agricola and Germania in A.D. 
98 and his Histories between A.D. 98 and 110, beginning his Annals after 
his return from Asia in A.D. 114. He also wrote a Dialogus on oratory in 
ca. A.D. 100 which has no interest for our present purposes. Tacitus at- 
tained both literary eminence and political success in his own day. Po- 
litically, he identified himself with the senatorial party which resented 
growing autocracy of the Principate, although he took no part in the 
abortive anti-imperial plots of the period. He retired from political life 
after his governership of Asia and his exact date of death is not known. 

Tacitus’ histories enjoyed much less popularity in late antiquity and 
the early Middle Ages than those of Sallust and Livy.?? Some readers 
objected to his rather archaizing style and his anti-imperial sympathies, 
while the early Christian writers and Church Fathers occasionally took 


58 The best treatment of Tacitus’ biography is B. Walker, The Annals of Tacitus: A 
Study in the Writing of History (Manchester, 1952), pp. 162-86. See also Grant, Ancient 
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exception to his treatment of Judaism and Christianity. There are ref- 
erences to his works in both pagan and Christian authors up through the 
seventh century, after which time a gap opened that was not bridged 
until the Carolingian era. The earliest extant manuscripts of Tacitus’ 
works are few and date from the ninth century, although the text of the 
Germania goes back to a fifth century version, now lost. After a brief flurry 
of interest in the ninth century, medieval readers tended to ignore Tac- 
itus, and he did not come into his own until the Renaissance. 

Despite his somewhat checkered fortunes in comparison with other 
Roman historians, Tacitus’ treatment of certain topics and personages 
has stimulated an interest in his relation to the Stoic tradition. There are 
a number of issues in this connection that can be disposed of rapidly. 
Tacitus includes a great deal of information about the customs of the 
Germans in his Germania. He might have visited the Rhineland during 
his youthful tour of military duty. One scholar at least argues that the 
content of the work is based on Tacitus’ personal observation.9? The 
majority of commentators think that his sources for the Germania were 
purely literary, deriving from the ethnographic tradition in which Posi- 
donius occupies a significant position.9! This latter view may well be 
correct. However, Posidonius’ taste for ethnography was one that he did 
not share with the other Stoics, and there is nothing specifically Stoic in 
his views on that subject. ‘Thus, while Tacitus’ Germania may be depend- 
ent to some extent on Posidonius, this dependence cannot really be 
viewed as a Stoic influence. Also, in his other histories, Tacitus takes 
frequent occasion to praise or blame certain individuals for their virtues 
or vices. This fact has led some critics to the overenthusiastic conclusion 
that Tacitus espouses Stoic moral values.°? However, the moral traits in 
question are either commonplaces or else they reflect the virtues attrib- 
uted to the emperors in imperial propaganda, expressed in official icon- 
ography and the state cult, with the vices Tacitus stresses being their 
parodic opposites. P? 

There are several other areas of ‘Tacitus’ thought where he addresses 
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issues of a more substantial philosophical nature. One is the topic of 
religion and the related question of fatalism and free will. Another con- 
cerns Tacitus’ portrayal of a number of personages who were identified 
as Stoics or as members of the so-called Stoic opposition to the emperors. 
Tacitus is by no means consistent in his treatment of religion. At the 
beginning of the Histories, he observes that the period covered by the 
book was one of frequent calamity. There were many portents in those 
times, showing non esse curae deis securitatem nostram, esse ultionem (“that the 
gods care not for our safety, but for our punishment.’’)®* Likewise, he 
asserts that heaven set its seal on the shameful deeds of Nero by sending 
destruction and plague to punish mankind.9* But, although the gods may 
be harsh and uncaring, Tacitus sometimes promotes the traditional re- 
hgion of Rome, attacking as debased and impious certain acts which 
neglect or distort the ancient tes, P Even more frequently he contents 
himself with a bare listing of auguries, propitiations, and other religious 
rites, reporting them in a completely noncommittal manner.9? There are 
also points at which he criticizes certain religious practices as superstitious 
or erroneous. With the exception of the belief in astrology,® the creeds 
involved are all foreign to Rome.9* Much more noticeable are the oc- 
casions where he follows Livy's lead in treating religious belief and prac- 
tice as a historical cause or effect. He sometimes generalizes on the psy- 
chological significance of religion, noting that people accept prophesies 
and omens cupidine ingeni humani libentius obscura credendi (“for human 
nature is especially eager to believe the mysteries," )7? a trait exacerbated 
by situations of crisis."! Tacitus occasionally characterizes individuals 
and groups by their tendency to be frightened or encouraged by omens, 
both to underline their credulity and to show how their beliefs affect their 
motivations to act./? Whatever the theological truth of religious beliefs 
may be, a matter on which Tacitus rarely speculates, they are relevant 
to the historian because religion is a psychological and social phenome- 
non that affects human behavior. 


9* P. Cornelius Tacitus, The Histories 1.3, ed. and trans. Clifford H. Moore, Loeb 
(Cambridge, Mass., 1956-58). All citations to and translations of the Histories will be 
taken from this edition. 

65 Annales 16.12, ed. Klostermann. Citations will be taken from this edition and trans- 
lations from The Annals, trans. John Jackson, Loeb (Cambridge, Mass., 1956). 

6 Hist. 3.71-72; Ann. 2.32. 

67 Hist. 1.18, 2.3, 2.50, 4.53, 4-83-84, 15.44, 15.47, 15.74, 16.14; Ann. 1.10-11, 2.41-48, 
2.86, 4.70, 11.15, 12.43, 14.12. 

68 Hist. 1.22. 

$9 Hist. 2.4, 4.54, 4.81-83, 5.13. 

70 Hist. 1.22. 

71 Hist, 1.27, 4.26; Ann. 2.24. 

7? Hist. 1.62, 1.84, 2.1, 2.91, 16.1-2; Ann. 2.14, 2.17, 6.20-21, 14.32. 
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Closely allied to his views on the gods is Tacitus’ treatment of fate. In 
this case, his attitude is somewhat less ambiguous. At his most typical he 
simply uses the terms fate or fortune as synonyms for circumstance or 
opportunity,’? accident or chance,’* or sheer luck.’ His manner of ex- 
pressing himself on this subject makes it clear what he really thinks about 
the relations between fortuitous gifts or events and the moral character 
of individuals. Nero’s mistress Poppaea, he says, enjoyed the favors of 
fortune, as a substitute for virtues,” a remark which trades on his own 
and the reader’s knowledge of Poppaea’s sorry end at the hands of her 
capricious consort. In a similarly acerbic tone reinforced by his taste for 
either/or constructions which make his preferences plain, Tacitus notes 
that Asinius Gallo died of starvation, but whether by his own free will 
or from necessity no one knows: sponte an necessitate, incertum habebatur,” 
a formula suggesting that his subject lacked the moral courage to take 
his own life. 

In his most extended discussion of fate and related matters, Tacitus, 
having mentioned the emperor Tiberius’ use of astrology, raises the ques- 
tion of whether human affairs are ruled by fate (fato) and necessity (ne- 
cessitas) or by chance ( fors). He says that his own opinion wavers but that 
different schools of philosophy maintain different positions on the subject. 
He does not identify these schools by name but they are patently the 
Epicureans and Stoics. Some philosophers, ‘Tacitus notes, assert that 
heaven does not concern itself in any way with mankind. Others hold 
that a fate exists which harmonizes all events in the universe, and that 
it should be sought not in astrology but in the principles and connections 
among natural causes. This second school of thought also admits the 
existence of human free will. Its proponents maintain that men may make 
free choices but that these choices, once made, create a chain of events 
that cannot be altered. This same latter school, he adds, rejects the goods 
praised by the multitude, stressing instead the importance of equanimity 
in the face of life’s vicissitudes. In contrast to this view, Tacitus observes, 
most people believe that the fate of an individual is ordained at his birth 
and that he has no freedom to change it. It is true that later events may 
fail to bear out a person’s fate as prophesied, a circumstance that points 
not to the fallaciousness of the theory but to the ineptitude or inconsistent 
perceptiveness of the prophet. He ends by citing as an example the fact 
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that the same astrologer who made a correct forecast for Galba also made 
a prediction concerning Nero which did not come true.?? 

Tacitus does not take a stand on the respective merits of the Epicurean 
and Stoic views of fate, although he does indicate something of his opin- 
ion regarding both philosophy and popular religion in this passage. On 
the one hand, he claims that the fallibility of prophets and astrologers 
should not cause skepticism toward prophesy as such; on the other hand, 
his very mention of the unpredictability of the astrologers' art raises the 
very doubts that Tacitus 1s ostensibly seeking to allay. If the credulity of 
the masses, and of the emperors, is placed in doubt, do the philosophers 
offer a better approach? On one level, this seems to be Tacitus’ impli- 
cation. However, he does not clarify the relationship between fate and 
free will as taught by the Stoics, and his introduction of the point that 
they shun the goods prized by most people may be designed to weaken 
the appeal of their position. He also presents this school as opposed to 
astrology, a practice which the Stoics were willing to justify. He withholds 
his own judgment on the comparative merits of Epicureanism and Stoi- 
cism in this passage. But, as his treatment of action and motivation 
throughout the body of his historical oeuvre shows, he does not conceive 
of fate as an ineluctable superhuman force. Rather, with Sallust and 
Livy, he concentrates on human character and choice as the prime mov- 
ing forces in history. Unlike his predecessors, however, he focuses almost 
preclusively on human weaknesses and vices as the dominant causes of 
historical events. 

The scholarship on this aspect of Tacitus’ thought is as lacking in con- 
sistency as is Tacitus himself. There is one, aberrant, view which sees 
Tacitus conception of fate as primarily Neoplatonic.?? A significant 
number of commentators depict his attitude toward fate and the gods as 
Stoic, a position that depends on their willingness to ignore the passages 
where he calls the gods indifferent or where he speaks of fortune as blind, 
or where he fails to come to grips with the problem of evil.9? In one case 
the thesis of Tacitus’ Stoicism is based on the author's willingness to 
ignore the fact that the historian is reporting the views of this school in 
Annales 6.22, among others, without taking a stand on them.?! A number 
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of other commentators argue that Tacitus is a skeptic, a taste reinforced 
by his use of irony in discussing religious matters. But this position can 
be maintained only by ignoring the many passages where he reports 
omens and religious rites noncommittally, treating them as a normal and 
unexceptionable feature of Roman public life, or where he depicts the 
gods as active in the world, although not as benevolent, or where he 
mentions religious behavior not in order to weigh its plausibility but 
merely to consider its historical impact.?? Faced with these discrepancies, 
another group of scholars has argued that Tacitus is basically unsystem- 
atic,?? whether because he was disinterested in metaphysical ques- 
tions®* or because he was led eventually to a pessimistic vision of history 
that called into question its very didactic utility? or because his concep- 
tion of history expressed his alleged neurotic ambivalences. Dp 

The evidence of ‘Tacitus’ works supports the view that he is neither 
systematic nor consistent in his attitude toward the gods, fate, and caus- 
ation in history. He does supply a certain amount of information on 
Stoicism in this connection, above all in Annales 6.22. He may indeed 
have concluded that the world was “a moral chaos, deserted by God.’’®’ 
At the same time Tacitus’ defects as a philosopher of history may have 
actually enhanced his capacity to function as a historian. His lack of a 
doctrinaire metaphysical system can be seen as an asset, since he is not 
constrained by any preconceived dogma, and his emphasis on human 
action as the chief cause in history is not obstructed by any gloom or 
bitterness he may have felt. Whatever may be the causes and effects of 
Tacitus’ lack of a coherent theory of historical causation, he is anything 
but a proponent of theodicy, Stoic or otherwise. 
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There is one final area where Tacitus’ attitude toward Stoicism re- 
quires comment, his treatment of historical figures who were themselves 
partisans of that school. In this case Tacitus reveals his opinions some- 
what more overtly than he does in connection with religion and fate, 
although there is still a certain amount of ambiguity in his handling of 
the topic. The Stoics he discusses receive both praise and blame. Some 
commentators think that Tacitus emphasizes their virtues over their vices 
and that his attitude toward them is a favorable one on balance.®? Other 
scholars stress his hostility toward men identified with Stoicism, particu- 
larly those associated with plots against the emperors. This hostility, they 
note, is something that Tacitus not only expresses outright; it is also re- 
flected in his ironic use of certain themes and topoi in connection with 
these personages. His point of view, they argue, stems from the opinion 
that the Stoics’ political opposition was immoderate, impractical, and 
self-serving, and possibly also from the need to justify his own inaction 
despite his personal objections to imperial absolutism.?? 

Tacitus usually depicts men associated with Stoicism as a mixture of 
virtue and vice, with the vice predominating or leaving the more per- 
vasive impression in the reader's memory. He castigates some Stoics un- 
ambiguously as hypocrites. Such, for example, is Publius Egnatius, who 
auctoritatem Stoicae sectae praeferebat, habita et ore ad exprimendam imaginem 
honesti: exercilus, ceterum animo perfidiosus, subdolus, avaritiam ac libidinem oc- 
cultans (“affected the grave pose of the Stoic school, trained as he was to 
catch by manner and by look the very features of integrity while at heart 
treacherous, wily, a dissembler of cupidity and lust.")?! Another case is 
Plautus, who, as Tigellinus charges, sed veterum Romanorum imitamenta prae- 
Jerre, adsumpta etiam Stoicorum adrogantia sectaque, quae turbidos et negotiorum 
adpetentis faciat. (“not content to parade his mimicries of the ancient 
Romans, had taken upon himself the Stoic arrogance and the mantle of 
a sect which inculcated sedition and an appetite for politics.")?? Tacitus 
himself makes no comment on this charge and makes no attempt to refute 
it, but lets the reader judge the character and credibility of Plautus and 
Tigellinus alike. 
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There are several other cases in which Tacitus contrasts the qualities 
to which he objects in the Stoic politicians with the virtues which they 
undeniably manifested. In these instances he supplies a bit more infor- 
mation on the ethical content of Stoicism, while at the same time un- 
dercutting whatever admiration it may inspire in him by his ironic con- 
trast between what the Stoics preached and what they practiced. Hel- 
vidius Priscus, the son-in-law of Paetus Thrasea, he notes, followed the 
sect of philosophers who regard only the Aonesta as good, the base things 
(turpia) as evil, and all other things, which lie beyond man's voluntary 
control, as neither good nor bad. Armed with this philosophy, Helvidius 
performed all of life's duties well, opum contemptor, recti pervicax, constans 
adversus metus (despising riches, determined in the right, unmoved by 
fear.")** However, Tacitus reports that some people thought that Hel- 
vidius was not proof against the desire for fame, since, as the historian 
notes with a touch of venom, quando etiam sapientibus cupido gloriae novissima 
exuitur (“the passion for glory is that from which even philosophers last 
divest themselves,’’)% 

This passion for glory, and in some cases the lust for wealth and power 
as well, afflict three other members of the Stoic opposition of even greater 
eminence. Tacitus depicts their shortcomings in this connection with 
combined irony and malice. In describing Lucan’s suicide he observes 
that Lucan, in his last moments, chose to recite a passage from his own 
Pharsalia which recalled a similar death,?* a choice suggesting a note of 
pretentious self-advertisement even in Lucan’s ultimate hour. Paetus 
Thrasea certainly merits praise in Tacitus’ eyes for his equanimity and 
his uncompromising defense of principle. He bears insults calmly; he 
pointedly walks out of the senate house during the speech justifying Ne- 
ro’s matricide; he abstains from the vote according divine status to the 
recently deceased Poppaea; and he meets his death bravely.?*9 Yet he is 
not free from the vices of ambition and imprudence. As the leader of a 
military campaign against the Parthians, Thrasea crosses the Taurus 
mountains leaving his winter quarters undefended and making no pro- 
vision for his grain supply. He achieves some conquests, gaining a certain 
amount of plunder and glory; or, as Tacitus suggests, he would have 
gained still greater glory had he moderated his plunder, given the fact 
that he failed to retain control of the areas he captured; and he did not 
even manage to protect the foodstuffs he seized against spoilage. Thra- 
sea’s greed and lack of foresight are coupled in this incident with ambi- 


93 Hist. 4.5. 

9 Hist. 4.6. 

95 Ann. 15.70. 

96 Ann. 15.23, 15.28, 16.21-22, 16.24-29, 16.34-35. 


312 HISTORIANS, MINOR POETS, SCHOLIASTS, ETC. 


tion. Despite the limited gains he had made in his campaign, he writes 
a letter to the emperor, full of empty and grandiloquent self-congratu- 
lation, announcing his success.? Whether the virtues manifested by 
Thrasea in his later opposition to Nero serve to mitigate these vices is a 
matter on which Tacitus declines to comment. But the implication is 
clear that the same concern for self-aggrandizement and the same lack 
of prudence exemplified by Thrasea the general were at the root of his 
policy as Thrasea the conspirator. 

The most powerful of all the members of the Stoic opposition and the 
one whom Tacitus charges with the most elaborate and disgusting hypo- 
crisy is Seneca. Given his importance as Nero's tutor and minister of state, 
Seneca had ample opportunity to enrich himself. Tacitus relates in detail 
the charges of graft leveled against Seneca and pointedly refuses to com- 
ment on them.?? Seneca was known for his learning, his eloquence, and 
his philosophical commitments; yet, Tacitus shows, he debases these 
abilities in the service of Nero while at the same time using his position 
to parade his moral and intellectual superiority. Thus, Seneca writes a 
series of speeches on clemency for Nero to deliver, quam honesta praeciperet, 
vel iactandi ingenti (“either to attest the exalted qualities of his teaching or 
to advertise his own ingenuity.")?? When he receives Nero’s order to kill 
himself, Seneca meets his fate with calmness, steeling his friends and his 
wife to fortitude. Yet, even here, Tacitus suggests that Seneca's remarks 
velut in communi disseruit. (“might have been intended for a wider audi- 
ence.")!9? Like his nephew, Seneca lacks the virtue of self-transcendence 
even at the very moment of death. 

Tacitus’ depiction of the Stoics he portrays is of considerable impor- 
tance for their later reputations, for his histories were major sources for 
the period in which they lived and for their own historical characteri- 
zation. He specifies little of the doctrinal content of their Stoic creed in 
most cases. What emerges much more clearly is their inability to live up 
to the ideals they professed. Tacitus cites their example not so much to 
comment on the fact that human beings are imperfect as to puncture the 
Stoics’ pretensions. His overall treatment of these personages is a hostile 
one even though he acknowledges some of their virtues and sympathizes 
in some respects with the political values which they sought to defend. 
In mentioning a few points relative to the Stoic conception of fate and 
free will, although he does not ascribe the doctrine to the Stoa, and in 
presenting the Stoics whose careers he treats in both their strengths and 
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their weaknesses, Tacitus conveys more about Stoicism to his readers 
than is true for any of the other Roman historians. The material, how- 
ever, is seasoned with more than a grain of salt and is associated with 
other features of Tacitus’ style and mentality that rendered his works less 
influential than those of his predecessors in the late classical and early 
medieval period. 


II. Minor Potts: MANILIUS 


There are a few Latin poets, apart from those discussed in other chap- 
ters, who have been singled out for scholarly attention because their 
works contain passages which allude to the Stoics as a school of philos- 
ophy!?! or which refer to commonplace ideas which the Stoics shared 
with other schools. !°? There is also one poet, distinctly minor both in his 
intrinsic literary merit and in his later influence, who shows a heavy 
dependence on a number of Stoic principles. He is Manilius, of whose 
biography little is known except for the fact that he lived in the first 
century A.D. His poem, the Astronomicon, is referred to by a number of 
later classical authors but it was not known between the time of Marti- 
anus Capella and the eleventh century, when the first extant archetypes 
of the work were written. Nor, evidently, was the Astronomicon read to 
any extent until it was rediscovered by Poggio Bracciolini in 1417.1 
None the less, the few scholars who have commented on this work have 
noted correctly Manilius! use of Stoic physics in his poem. !°4 

There are three major points at which Manilius draws upon Stoic 
physics: the concept of God as the cosmic logos or world soul, rationally 
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ordering the universe from within, and, indeed, identical with the world; 
the idea of universal harmony illustrated by the doctrine that the 
heavenly bodies are fed by vapors arising from the waters on the earth’s 
surface; and the notion of the cyclical renewal of the cosmos through a 
universal conflagration and recreation during which the world remains 
in being although it undergoes a continuous process of change. Manilius 
repeats these ideas in a number of places. One rather lengthy passage 
may be cited to illustrate his handling of most of these themes: 


Hic igitur deus et ratio, quae cuncta gubernat, 
ducit ab aetheris terrena animalia signis, 

quae, quamquam longo, cogit, summota recessu 
sentire tamen, ut vitas ac fata ministrent 
gentibus ac proprios per singula corpora mores. 
Nec nimis est quaerenda fides: sic temperat arua 
caelum, sic varias fruges redditque rapitque, 

sic pontum movet at terris inmittet et aufert, 
atque haec seditio pelagus nunc sidere lunae 
mota tenet, nunc diverso stimulata recessu, 
nunc anni Phoebum comitata volantem; 

sic submersa fretis, concharum et carcere clausa, 
ad lunae motum variant animalia corpus 

et tua damna, tuas imitantur, Delia, vires; 

tu quoque fraternis sic reddis curribus ora 
atque iterum ex isdem repetis, quantumque reliquit 
aut dedit ille refers et sidus sidere constas; 
denique sic pecudes et muta animalia terris, 
cum maneant ignara sul legisque per aevum, 
natura tamen ad mundum revocante parentem 
attolunt animos caelumque et sidera servant 
corporaque ad lunae nascentis cornua lustrant 
venturusque vident hiemes reditura serena. 19? 


I'll sing how God the World's Almighty Mind 
Thro’ All infus'd, and to that All confin'd, 
Directs the Parts, and with an equal Hand 
Supports the whole, enjoying his Command: 
How All agree, and how the Parts have made 
Strict Leagues, substiting by each other's Aid; 
How All by Reason move, because one Soul 
Lives in the Parts, diffusing thro' the whole. 

For did not the Friendly Parts conspire 
To make one Whole, and keep the Frame intire; 
And did not Reason guide, and Sense control 


13 M. Manilius, Astronomicon 2.82-104, ed. Fabricius Serra, Scriptorum Romanorum 
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The vast stupendous Machine of the whole, 

Earth would not keep its place, the Skies would fall, 
And universal Stiffness deaden All; 

Stars would not wheel their Round, nor Day, nor Night, 
Their course perform, be put, and put to flight: 
Rains would not feed the Fields, and Earth deny 
Mists to the Clouds, and Vapors to the Sky; 

Seas would not fill the Springs, not Springs return 
Their grateful Tribute from their flowing Urn: 

Nor would the All, unless contrived by Art, 

So justly be proportion’d in each part, 

That neither Seas, nor Skies, nor Stars exceed 

Our Wants, nor are too scanty for our Need: 

Thus stands the Frame, and the Almighty Soul 
Thro’ all diffus’d so turns, and guides the whole, 
That nothing from its setled Station swerves, 

And Motion alters not the Frame, but still preserves. 


The seventeenth-century translation cited, although scarcely literal, 
conveys both the sense of Manilius and his rather long-winded style. The 
poet makes the same point elsewhere, by way of a Stoic theodicy designed 
to rebut the Epicurean theory of chance and universal chaos.!?5 In an- 
other passage he adverts even more specifically to the idea that the stars 
are nourished by vapors arising from the earth.!° Manilius is the only 
Latin poet treating cosmological themes who refers expressly to the Stoic 
conception of ekpyrosis and diakosmesis, depicting not only the destruction 
of the universe but also its subsequent renewal: longo mutantur tempore cuncta 
atque iterum in semet redeunt (‘at length all things change and return again 
to their former state.”’)'°® A final point of interest in Manilius’ physics 
is his conception of human nature, which reflects the middle Stoic ab- 
sorption of Platonic and Aristotelian anthropology to the extent of ad- 
mitting some distinctions between mind and body, but which at the same 
time preserves the normative character of the intellect as the ruling 
faculty in man, corresponding with the rule of the divine logos in the 
universe.!?9? Manilius’ only departure from Stoicism at this point is the 
fact that he does not view the human soul as consubstantial with God. 
Man's mind is the image of the divine logos, cognatamque sibi mentem; man 
is related to God but not identical with him.!!? Aside from this, Manilius 
provides an accurate and extended expression of the Stoic physical teach- 


106 Astron. 1.246-254, 1.474-531. 

107 Astron. 1.157-158. 

108 Astron, 3.838. My translation is given. For the whole doctrine see 3.818-865. 

109 Astron, 2.122-135, 4.866-935. 

110 Astron, 2.123. Rieks, Homo, Humanus, p. 50 fails to note this lapse in Manilius’ Stoic 


anthropology. 
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ings on which he draws, if one that failed to attract enough readers after 
his own day to serve as a significant vehicle of intellectual transmission. 


III. THE ScnoriasTS 


Two of the Latin scholiasts, Servius and Macrobius, communicate a 
certain amount of information about Stoicism in the course of com- 
menting on Vergil's poetry and Cicero's Dream of Scipio. Yt may be de- 
bated how much their annotations contribute to an understanding either 
of Stoicism or of their chosen authors. None the less, both of these scho- 
liasts enjoyed a considerable medieval reputation. Their works bear scru- 
tiny for the Stoic material that they contain, whatever their fidelity to 
Stoicism, to Vergil, and to Cicero may be. 


A) Servius 


Apart from his fourth-century date, nothing is known about Servius 
except for that fact that he gained instant renown as the outstanding 
ancient commentator on Vergil. Servius was cited without remission from 
his own day up through the time of Isidore of Seville. Alongside of these 
repeated festzmonia, the rich manuscript tradition of his works from the 
eighth century onward reflects his eminence as a critic of Vergil in the 
Middle Ages.!!! The esteem which Servius enjoyed is, from the stand- 
point of the transmission of Stoicism, something of a mixed blessing. His 
philosophical outlook is best described as eclectic, involving a good deal 
of Neoplatonism, Epicureanism, and Pythagoreanism as well as Stoicism. 
His perspective as a critic is shaped as much by his mixture of these 
philosophical traditions as it is by a sense of what Vergil himself actually 
thought.!!? Thus, while Servius refers to a number of Stoic doctrines, 
some of which he identifies expressly as Stoic, his attribution of ideas to 
that school and to Vergil is often blurred and incorrect. Some of the 
passages in which Servius invokes Stoicism to explain Vergil’s meaning 
obscure the poet as much as they shed hght on him. None the less, Ser- 
vius! references to Stoicism, whether accurate or inaccurate, are occa- 
sionally yoked with his own opinion and thereby associated with his 
authority as a commentator. 


111 Georgius Thilo, intro. to his ed. with Hermannus Hagen of Servius, Jn Vergilii 
carmen commeniaru (Leipzig, 1923), pp. xxii-xxvii, xxxv-Ixxvii. This is the edition that will 
be cited. 

112 The chief study of Servius’ philosophical opinions is Edith Owen Wallace, The 
Notes on Philosophy in the Commentary of Servius on the Eclogues, the Georgics, and the Aeneid of 
Vergil (New York, 1938), pp. 70-175, 182-85, who also cites all the relevent passages of 
his work in this connection. 
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The main areas into which Servius introduces Stoicism are cosmology, 
physics, theology, anthropology, and ethics. Acknowledging at Georgics 
2.336 that Vergil is exercising poetic license on the subject of the im- 
mortality of the universe, Servius asserts that the poet is wrong and cites 
the views of a number of philosophical schools on this topic, including 
the position of Zeno who, he notes, teaches that the universe is immortal 
as a whole because of the economy of matter, although its arrangement 
is perpetually shifting.''3 The pattern which the world describes in going 
through its material changes, he says in commenting on Eclogues 4.4, is, 
according to the philosophi, a cyclical one: completo magno anno omnia sidera 
in ortus suos redire et ferri rursus eodem motu (“at the end of the great year all 
the heavenly bodies return to their source and then reinitiate the same 
movements;") a circumstance which, if true for the stars, applies also to 
everything else in the universe.!!* At Aeneid 11.186, he attributes to Her- 
aclitus the notion that all things return to fire because they were origi- 
nally constituted out of fire.''° This Heraclitean doctrine, of course, is 
the ultimate source of the Stoic ekpyrosis and diakosmesis, although Servius 
does not make the connection. At several points, also, he refers to the 
Stoics' doctrine of fate as ineluctable, although he omits their correlative 
doctrine of free will within specific limits and in one passage he criticizes 
this position as incompatible with moral freedom and responsibility.''® 

In moving from cosmology to theology, Servius reports a number of 
Stoic teachings quite accurately. At Aeneid 4.379 he asserts, following 
Cicero's De natura deorum, that there are three positions on the gods: the 
view that they do not exist, the Epicurean view that they exist but pay 
no attention to man, and the Stoic view that the gods exist and do con- 
cern themselves with man. 117 Elsewhere he notes that the Stoics believe 
in one God and attach to him the names of the various gods of the pan- 
theon.!!® In commenting on the sixth book of the Aeneid, he mentions an 
unnamed group of thinkers who believe the deity to be a corporeal being, 
an ignem sensualem, or fire endowed with sensation and intelligence. He 
offers this view noncommittally in one place although he states it else- 
where as a fact.!!? 

There are a number of physical, anthropological, and ethical topics on 


113 Thilo-Hagen, 3, 248; Wallace, pp. 16-17. 
114 Thilo-Hagen, 3, 45-46; Wallace, p. 17. 
115 Thilo-Hagen, 2, 498; Wallace, p. 16. 
116 Jn Aen. 1.257, 2.689, 8.334, 10.467; Thilo-Hagen, 7, 96, 319; 2, 248, 439-40; Wal- 
lace, pp. 63-64, 65. 
on? Thilo-Hagen, 7, 532. See also Jn Aen. 1.11, 1.227; Thilo-Hagen, 7, 86, 532; Wallace, 
2155 
, d In Aen. 4.638; In Georg. 1.5; Thilo-Hagen, 7, 574; 3, 130; Wallace, p. 57. 
119 In Aen. 6.727, 6.747; Thilo-Hagen, 2, 102, 105; Wallace, pp. 13, 14. 
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which Servius either misconstrues Stoic doctrine or treats it uncritically 
or attributes it erroneously to some other school. At Georgics 1.249 he 
states that the Stoics think that the sun revolves around the earth,!?° 
which is true but which is a position that is not unique to the Stoa. 
Servius attributes a few anthropological ideas mistakenly to the Stoics. 
In commenting on the disposal of the dead at Aeneid 3.68, he ascribes to 
the Stoics the view that the soul remains united with the body after death, 
so long as the body does not decompose. This belief, he says, is what 
inspires the Egyptians to mummify corpses, in contrast with Roman fu- 
nerary practice. He adds that Vergil subscribes to this allegedly Stoic 
opinion in the passage in question.!?! Elsewhere Servius distinguishes 
between two aspects of the soul: animus, or intellect, which is localized, 
and anima, or life, which is diffused throughout the body. The Epicureans, 
he says, call the animus the hegemonikon;'?? here he associates with Epi- 
cureanism a Stoic term and the Stoic conception of the function of reason 
in man's constitution. 

Finally, in commenting on Vergil's claim in Georgics 4.219 that the bees 
possess a share of the divine nature, Servius agrees that they do. All 
animals no less than men, he argues, are composed of the four elements 
and the divine spirit. Men and animals thus have exactly the same kind 
of physical composition. They also share the same passions; and here 
Servius cites the Stoic quartet as Vergil had formulated it: namque metuunt, 
cupiunt, dolent, gaudentque (for they fear, desire, suffer, and rejoice,") !?? 
thus using a Stoic ethical idea to support a physical doctrine to which 
the Stoics took sharp exception. Servius also adverts to the same four 
Stoic passions at the point where Vergil himself introduces them, Aeneid 
6.733, as well as at Georgics 2.499. However, in the first case he attributes 
them to Varro et omnes philosophi and in the second case he gives them to 
Cicero rather than to the Stoics directly. He follows Vergil in conceiving 
of the body as the source of the passions, a non-Stoic idea.!?* Aside from 
this, Servius makes only two other, minor observations about Stoic ethics, 
both of which are commonplaces which they shared with other schools. 
At Aeneid 3.90, he notes that the Stoics and the Academics objected to 
magic, as contrary to nature,!?* and at Aeneid 1.604 he states that the 
Stoics taught that virtue is its own reward.!?9 


120 Thilo-Hagen, 3, 189; Wallace, p. 20. 

12! Thilo-Hagen, 7, 350; Wallace, p. 45. 

12? [n Aen. 10.487; Thilo-Hagen, 2, 422; Wallace, p. 37. 
123 'l'hilo- Hagen, 5, 337; Wallace, p. 13. 

124 Thilo-Hagen, 2, 103; 5, 267; Wallace, pp. 41, 131. 
125 Thilo-Hagen, 7, 357; Wallace, p. 63. 

126 Thilo-Hagen, 7, 178; Wallace, p. 43. 
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As can be seen from Servius’ references to Stoicism, he is concerned 
primarily with physical and theological doctrines. In the majority of his 
citations of Stoic teachings he mentions the school expressly. In a good 
many of these passages he sets forth the Stoic doctrine with a fair degree 
of accuracy, although there are also a number of rather garbled opinions 
which he attributes to the Stoic school as well. 


B) Macrobius 


Macrobius provides much less access to Stoicism than does Servius. 
His floruit is probably the late fourth century and his medieval fortunes 
were quite extensive. Macrobius’ chief allegiance is to the Platonic tradi- 
tion. Indeed, his principal function in medieval intellectual history was 
to transmit Neoplatonism and related doctrines.!?? Yet, a few traces of 
Stoicism appear in his two main works, the Commentary on the Dream of 
Scipio and the Saturnalia, the latter of which is largely a series of scholia on 
Vergil's Aeneid. 

Macrobius refers to several points that are not unique to the Stoa and 
cites a few Stoic ideas with imperfect accuracy. His correct references to 
Stoic doctrine are in the nature of reports of what the Stoics teach, set 
forth without much comment on his part. In his Commentary on the Dream 
of Scipio he reviews opinions on the nature of the Milky Way and gives 
Posidonius view, which he says conforms to the prevailing consensus, 
that the Milky Way is a stream of starry heat crossing the zodiac oblique- 
ly, whose function is to temper the universe by its warmth.'?? In the same 
work, in the context of discussing a Platonic proof of the immortality of 
the soul, he notes that the Platonists developed a syllogistic argument for 
this purpose whose major premise asserted that the soul is self-moving, 
a principle that the Stoics accepted although the Aristotelians did not.!?? 
At another point, probably under the influence of Servius, Macrobius 
quotes Vergil's Aeneid at 6.733, defining the four passions as fears, desires, 
griefs, and joys, a Stoic notion which he then proceeds to denature by 


127 The main author to dissent from the consensus dating Macrobius to the fourth 
century is Alan Cameron, “The Date and Identity of Macrobius," JRS, 56 (1966), 25- 
38, who prefers a fifth century date and who reviews the previous literature on the subject. 
On Macrobius posthumous fortunes see Richard Bernabei, “The Treatment of Sources 
in Macrobius' Saturnalia, and the Influence of the Saturnalia during the Middle Ages," 
(Cornell University Ph.D. diss., 1970), part 2. On Macrobius’ sources see Bernabei, part 
1 and Pierre Courcelle, Late Latin Writers and Their Greek Sources, trans. Harry E. Wedeck 
(Cambridge, Mass., 1969), p. 36. 

128 Macrobius, /n Somnium Scipionis 1.15.7, in Opera quae supersunt, cd. Ludwig von Jan, 
2 vols. (Quedlinburg, 1848-52). This edition will be cited for both of Macrobius' works. 

129 In Somn. Scip. 2.14.1. 
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analyzing the virtues in a completely non-Stoic fashion.'*° A more elab- 
orate example of an incomplete treatment of a Stoic idea is Macrobius’ 
discussion of the myth of the castration of Cronus and the birth of Venus, 
which he introduces in the Saturnalia as a means of explaining the doctrine 
of seminal reasons. All the elements, he observes, draw their sources from 
seeds that originate in heaven, so that the individual things in creation 
can be brought into being at their appointed times in the future. Since 
Venus presides over love, the manner in which seminal reasons operate 
is through the sexual union of male and female.'*! This idea may be 
Stoic so far as it goes, but in its application it confines the doctrine of 
seminal reasons to the animal world alone. 

There are only two fully accurate and straightforward references to 
the Stoics in Macrobius. In both cases he cites the positions of individual 
members of the school without taking a stand on their opinions. In one 
passage, while discussing the etymology of the name of Apollo, he notes 
what different authorities have had to say, including the Stoics Cleanthes 
and Antipater.!?? At another point, in reviewing how different philos- 
ophers define the nature of the soul, he states that Zeno regards it as a 
spirit grown into the body while Boethus teaches that it is composed of 
air and fire and Posidonius holds it to be spirit only.!?? As one can see 
from these references, the Stoic allusions in Macrobius are rather sketchy 
and rarely touch on the school’s most distinctive teachings. 


IV. THE GRAMMARIANS 


The major contribution made by the Latin grammarians to the history 
of the Stoic tradition is their preservation of certain features of the Stoic 
philosophy of language. They provide information about the Stoic con- 
ception of language as sound which naturally signifies real objects. They 
refer to the etymological conception of the derivation of words which 
stems from this theory and to the debate over analogy and anomaly in 
constructing the rules of grammatical declination. There is one over- 
riding trait shared by all the grammatical writers. However faithfully 
they may have reproduced the Stoic doctrines which they received and 
transmitted, they saw their task as a purely pedagogical one, confined to 
elaborating the rules of their particular scholastic discipline. Rarely if 
ever do they display any interest in the connections between the Stoic 
theory of language and the physical and metaphysical foundation on 


130 In Somn. Scip. 1.8.11. 
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which the Stoics had originally erected it. Thus, the fidelity of the gram- 
marians to their Stoic sources is limited by the non-philosophical men- 
tality which they bring to bear on their subject. 


A) Varro 


Varro is both the earliest and the most influential writer on the Latin 
language to incorporate Stoic ideas within his work. There is little known 
about his origins or youth, but Varro (116-27 B.c.) received an extensive 
education in literature and philosophy, leading an active life in politics 
as well as producing some seventy-four treatises on a wide range of sub- 
jects.!% Of these numerous writings only his De re rustica has survived 
intact. Varro’s major work on language, the De lingua latina, was written 
in 47/45 B.c. It originally contained twenty-five books, of which only 
Books 5 through 10 have been preserved, with some gaps in the text. The 
De lingua latina, despite its fragmentary state, was destined to play a form- 
ative role in shaping the attitudes towards Latin and towards linguistic 
theory which Varro bequeathed to his successors in the late classical and 
medieval eras. 

Aside from a passing allusion to Zeno’s statement that the seed of an- 
imate beings is the fire that is life and mind'?? and a reference, in his lost 
Disciplinarum, to the metaphor of the closed fist and the open palm to 
suggest the differences between dialectic and rhetoric,!?° Varro’s debts 
to Stoicism are visible in three areas: the definition of language as sound, 
the etymological derivations of words, and the analogy-anomaly debate. 
His definition of language, preserved in a fragment from a lost work by 
the fourth-century grammarian Diomedes, is important both for its ex- 
pressly Stoic content and its later influence: 


Vox est, ut Stoicis videtur, spiritus tenuis auditu sensibilis, 
quantum in ipso est. Fit autem vel exilis aurae pulsu vel verberati 
aeris ictu. Omnis vox aut articulata est aut confusa. Articulata est 
rationalis hominum loquellis explanata. Eadem et litteralis vel 
scriptilis appellatur, quia litteris comprehendi potest. Confusa est 


134 On Varro’s life see Vittorio d'Agostino, “Sulla formazione mentale di Varrone 
Reatino," RSC, 3 (1955), 28; Hellfried Dahlmann, “M. Terentius Varro," Paulys Realen- 
cyclopädie der classischen Altertumswissenschaft, (Stuttgart, 1935), Supplementband, 6, cols. 
1173-81; Roland G. Kent, intro. to his ed. and trans. of On the Latin Language, Loeb 
(London, 1938), 7, vii-xil. 

135 M, Terentius Varro, De lingua latina 5.10.59, ed. Kent. This will be the edition 
cited. 

136 Quintilian, /nstitutio oratoria 2.22.7, trans. H. E. Butler, Loeb (London, 1966); Cas- 
siodorus Senator, /nstitutionum 2.3.2, ed. R. A. B. Mynors (Oxford, 1937). 


322 HISTORIANS, MINOR POETS, SCHOLIASTS, ETC. 


inrationalis vel inscriptilis, simplici vocis sono animalium effecta, 
quae scribi non potest, ut est equi hinnitas, tauri mugitas. !?? 


Utterance, according to the Stoics, is a subtle breath perceptible to 
the ear, according to its power. Now it is made either by an impulse 
of rarefied air or by a blow of air that has been struck. All utterance 
is either articulate or confused. The articulate is what is expressed 
by rational human speech. It is called literal or written because it 
involves letters. The confused is irrational or unwritten, the simple 
noises made by animals, which cannot be written, such as the neigh 
of a horse or the bellow of a bull. 


There are several important Stoic elements in this definition. First of 
all, Varro distinguishes clearly between rational human speech and the 
sounds made by irrational animals. Only the first 1s regarded as language 
properly speaking. Secondly, in his use of the terms spiritus tenuis and exilis 
aurae to denote utterance, Varro seems to be pointing to the Stoic con- 
ception of pneuma, although without speculating on its physical compo- 
sition or its functions in human psychology. Finally, he suggests that 
sound has a two-fold origin, being either an apparently active impulse 
arising from rarefied air itself or an impulse arising elsewhere that is trans- 
mitted mechanically on the air waves.!?* Varro does not make explicit 
the idea that pneuma flows both from the sense organ and the sensed object 
and that this double flow of pneuma forms a material bridge on which 
sense data travel to the hearer. But, so far as he goes, his description of 
sound and the way it is perceived, if incomplete, is authentically Stoic. 

Varro is far more eclectic in treating etymology. He is sympathetic to 
the principle that language signifies real objects naturally, so that ety- 
mologies can be analyzed according to the correspondences between words 
and places, bodies, times, and actions, a system of classification which he 
says he has derived from Pythagoras.!?? While he cites Cleanthes, Chry- 
sippus, and the Stoics in general as authorities on the subject of ety- 
mology, he cites non-Stoic authorities as well.!*? Moving from the rationale 


137 Hyginus Funaioli, ed., Grammaticae romanae fragmenta, *238 [42] (Stuttgart, 1969 
[repr. of 1907 ed.]), p. 268. 

138 Jean Collart, Varron: Grammarien latin, Publications de la Faculté des lettres de 
l'Université de Strasbourg, 121 (Paris, 1954), pp. 57-63 notes the Stoic origins of Varro's 
definition but fails to note this double source of sound and its possible connection with 
the doctrine of fneuma. 

139 De ling. lat. 5.1.11-12. This derivation seems to have escaped most commentators. 
Agostino, "Formazione mentale di Varrone," p. 29 and Hellfried Dahlmann, Varro und 
die hellenistische Sprachtheorie, 2nd ed. (Berlin, 1964), pp. 16-24, 38-41, identify it as Stoic 
while Daniel J. Taylor, Declinatto: A Study of the Linguistic Theory of Marcus Terentius Varro 
(Amsterdam, 1975), p. 68 argues that it is an arbitrary idea designed only to serve pro- 
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19 De ling, lat. 5.1.9, 6.1.1; Gram. rom. frag., 265 [32.1.2], p. 283. 
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to the practical analysis, Varro is willing to accept conventional deri- 
vations of words along with derivations presumed to be natural. His ap- 
proach, therefore, is by no means dogmatically Stoic. Notwithstanding 
the attention he pays to the theory of the natural correspondences be- 
tween words and things, the most striking feature of his treatment of 
etymology is his complete lack of interest in using this theory to attain 
an insight into the physical reality which, it teaches, words reflect. Var- 
ro’s concern in this area is entirely that of a grammarian, not that of a 
philosopher, Stoic or otherwise. !*! 

Varro deals at considerable length with the analogy-anomaly debate, 
devoting three books of the De lingua latina to this question. In explaining 
the positions taken on this issue by previous thinkers, he expressly iden- 
tifies Chrysippus and Crates as the chief defenders of the anomaly 
theory.!*? When he has reviewed the arguments for and against both 
positions, Varro subjects each of them to an empirical test. His criterion 
here, as in his analysis of etymology, is not the correspondence of gram- 
matical rules with physical or metaphysical realities as they may be con- 
ceived to be by any particular philosophical school, but rather on their 
correspondence with the nature of the Latin language as it is spoken. On 
the basis of actual linguistic usage, he concludes that both theories are 
correct in part and that they are not mutually exclusive, since the Latin 
language has both regular and irregular forms.!*? It is certainly true that 
the Stoics’ advocacy of anomaly was based on their vision of physical 
reality as a series of unique and ever-changing events, just as the anal- 
ogists’ position could be based on a physics of fixed essences. But this kind 
of perspective is completely alien to Varro's mentality. The Latin lan- 
guage, as it is currently spoken and used, is the one and only norm that 
he invokes.!** 


141 This point is developed well by Dahlmann, Varro, pp. 4-14, 26-29. See also Collart, 
Varron, pp. 258-78, 341-42. Less critical treatments of Varro's Stoicism in this respect 
include Nettleship, Lectures and Essays, p. 171; Myra L. Uhlfelder, ‘Nature’ in Roman 
Linguistic Texts," 7 APA, 97 (1966), 584-87. Gaston Boissier, Etude sur la vie et les ouvrages 
de M. T. Varron (Paris, 1861), pp. 112-19 and Duff, Golden Age, p. 249 n. 4 see Varro as 
an adherent of the Old Academy on this point. 

142 De ling. lal. 9.1.1. 

143 De ling. lat. 8.9.22-23, 8.18.34-8.21.4, 9.1.3, 9.27.34 35, 10.3.59. 

144 The best treatment of this subject is Collart, Varron, pp. 132-57. None of the other 
commentators has acknowledged the fact that, for the Stoics, the theory of anomaly was 
based on physical laws and did not reflect an arbitrary conception of grammar. Other 
scholars, however, have noted Varro's synthetic approach to the anomaly-analogy issue. 
See also Atkins, Literary Criticism in Antiquity, 2, 19; Dahlmann, Varro, pp. 52-87; Adriana 
della Casa, Zl libro X del De lingua latina di Varrone (Genova, 1969), pp. 5-8, 37-45; Fran- 
cesco della Corte, Varrone: Il terzo gran lume romano (Genova, 1954), pp. 200-05; R. J. 
Dam, De analogia: Observationes in Varronem grammaticamque Romanorum (Campis, 1930), pp. 
24-27, 36-48; Detlev Fehling, “Varro und die grammatische Lehre von der Analogie und 
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The position taken by Varro on all three of these issues proved to be 
extremely influential. Although the manuscript tradition of the De lingua 
latina is quite scanty, all texts deriving from a single codex written at 
Monte Cassino in the eleventh century, Varro had attained recognition 
as the leading authority on Latin grammar within twenty years after the 
publication of his magnum opus, a status he retained in later antiquity and 
in the early Middle Ages.!*? Varro was cited and quoted repeatedly by 
later grammarians and pedagogues from his own day through the time 
of Isidore of Seville. His ideas recur frequently in manuals and school- 
books and his treatment of language, etymology, and the analogy-anom- 
aly debate became canonical. Later grammarians, as the sequel will 
shortly reveal, retained many of Varro’s formulae on these topics as well 
as his non-philosophical orientation toward them. 


B) Nigidius Figulus 


A few fragments preserve the grammatical ideas of Nigidius Figulus, 
a contemporary and friend of Cicero, known in the first century B.c. and 
later as a man of considerable learning. Nigidius’ philosophical leanings 
are distinctly in the direction of Pythagoreanism and Neoplatonism, but 
his work shows some significant traces of Stoic linguistic theory as well.'*5 
Nigidius is familiar with the analogy-anomaly debate. He departs com- 
pletely from analogy, siding entirely with the Stoics on this issue. He 
likewise holds that words are exclusively natural signs.!^? Both of these 
topics had been treated by Varro, but in a less preclusively Stoic sense. 
Nigidius also raises a question which Varro does not discuss: How does 
one define a liar, and in what sense can words, which signify realities by 
nature, be used in a false statement? This question interests Nigidius on 
both moral and linguistic grounds. He distinguishes making a false state- 
ment, medacium dicere, from lying, mentire. In both cases there is a linguistic 
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problem stemming from the fact that the speaker’s statement is objec- 
tively false. In the latter case, there is also a moral defect, for the speaker 
misuses language deliberately with the intent to mislead or deceive. In 
the former case the speaker also fails to tell the truth but he does so as 
a consequence of ignorance, with no intent to deceive; his statement thus 
possesses at least a subjective truth in that it corresponds with what he 
really thinks and means.'*® This problem, and the way in which Nigidius 
handles it, reflect a Stoic concern with ethical intentionality along with 
a Stoic commitment to the idea of words as natural signs, even though 
he does not refer expressly to the Stoics in his analysis. 


C) Lesser and Later Grammarians 


Most of the Latin grammarians after Varro are of interest from the 
standpoint of the Stoic tradition because they repeat his definition of vox 
in one form or another. However, with only one exception they fail to 
attribute it to the Stoics and they omit its distinctively Stoic features. 
Instead of treating sense perception as a phenomenon with a double 
source in the sense organ and the sensed object, they tend to confine the 
origin of sound to the sensed object alone, treating the human ear as an 
essentially passive receptacle of data that are impressed on it from out- 
side. A few of the grammarians include one or two other points of Stoic 
linguistic theory, but, for the most part, it is their denatured perpetuation 
of Varro’s definition of vex that constitutes their sole connection with 
Stoicism; and a feeble connection it is at best. 

The two exceptions to this rule are Didymus and Valerius Probus. We 
learn from Priscian that Didymus (ca. 80-10 B.c.), who wrote a treatise 
in Greek on the Latin language, states that the Stoics regard articles and 
pronouns as a single part of speech, which they call the infinite article.!*? 
Probus, who lived in the late first century A.D., reviews the analogy- 
anomaly debate, agreeing with Varro that both approaches are valid, 
based on the test of linguistic usage.'*° 

Probus also supplies the first example of the dilution of Varro's defi- 
nition of vox that was to become typical of his successors with only one 
exception: Vox sive sonus est aer ictus, id est percussus, sensibilis auditu, quantum 
in ipso est, hoc est quam diu resonat (“‘Utterance or sound is a striking of the 
air, that is, a pulsation, perceptible to the hearing according to its 


148 Frag. 49, Swoboda, p. 78. 
149 Gram. rom. frag., 2 [2], pp. 447-48. 
159 Valerius Probus, Instituta artium 2, in Grammatici latini, ed. Heinrich Kiel, 8 vols. 


(Leipzig, 1867-70), 4, 47-48. 
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strength, that is, so long as it resounds.")!?! Following a gap of three 
centuries, Aelius Donatus reiterates the same idea, even more simply: Vox 
est aer ictus sensibilis auditu, quantum in ipso est (“Utterance is a striking of 
the air perceptible to the hearing according to its strength." )!?? Also 
from the fourth century A.D. come the definitions of Marius Victorinus 
and probably that of Maximus Victorinus. Marius’ formula parallels 
Donatus’: Vox est aer ictus auditu perceptibilis, quantum in ipso est. It is distin- 
guished only by the fact that Marius also supplies a rendition of this 
sentence in Greek as well as Latin.'5? Maximus’ definition is virtually 
identical: Aer zctus sensibilisque auditu, quantum in ipso est.1?* The only fourth- 
century departure from the norm is Diomedes, who quotes Varro's origi- 
nal definition verbatim,!?? a circumstance that 1s not altogether sur- 
prising when one recalls that Diomedes is the source for the fragment of 
the lost work of Varro containing the formula in the first instance. The 
last grammarian in the sequence, Priscian, reverts to type and reveals 
how far away from its original Stoic sense the definition of vox had mi- 
grated by the sixth century A.D.: 


Philosophi definiunt, vocem esse aerem tenuissimum ictum vel suum 
sensibile aurium, id est quod proprie auribus accidit. Et est prior 
definitio a substantia sumpta, altera vero ... ab accidentibus. 
Accidit enim voci auditus, quantum in ipsa est.!°® 


The philosophers define utterance as air very subtly struck or its sensible 
effect on the ears, that is, what actually impinges on the ears. The first 


definition is derived from substance while the second ... is derived from 
accidents. For utterance falls upon the sense of hearing according to its 
force. 


What we see here is the recasting of an originally Stoic definition of sound 
and sense perception into an Aristotelian definition based on the Peri- 
patetic distinction between substance and accident. This definition de- 
prives the ear of any active role in sensation, leaving it a purely passive 
recipient of the data impressed upon it by the sensed object. In Priscian's 
hands, Varro's formula, already converted into a shell emptied of its Stoic 


151 Probus, Inst. art. 1, Gram. lat., 4, 47. 

152 Aelius Donatus, Ars grammatica 1.1, Gram. lat., 4, 367. 

53 Marius Victorinus, Ars grammatica 1.2.2, ed. Italo Mariotti (Firenze, 1967). The 
Stoic basis of this doctrine is noted by Hellfried Dahlmann, Zur Ars Grammatica des Marius 
Victorinus, Akademie der Wissenschaften und der Literatur, Abhandlungen der geistes- 
und sozialwissenschaftlichen Klasse, 1970, no. 2 (Mainz, 1970), pp. 13-17. 

154 Maximus Victorinus, De arte grammatica, Gram. lat., 6, 189. 

155 Diomedes, Artis grammaticae 2, Gram. lat., 1, 420. 

156 Priscian, Institutionum grammaticarum 1.1.1, ed. Martin Hertz, in Gram. lat., 2, 5. 
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content by the post-Varronian grammarians, has now become the vehicle 
for an Aristotelian conception of sensation. 


V. RHETORICIANS, DIALECTICIANS, AND OTHER PEDAGOGUES 


A) Quintilian 


Quintilian (A.D. ca. 40-ca. 96) attained great prominence in his own 
day as a rhetorician, both as a practicing advocate and as a teacher 
endowed with a state chair. He was also named tutor to the heirs of the 
emperor Domitian. He was praised and cited by many authors of his own 
century and honored by Suetonius, who devoted a biography to him, 
now lost, among his lives of the most eminent men of letters. Between the 
third and the fifth centuries Quintilian’s /nstitutio oratoria perpetuated his 
fame as a rhetorical authority. He was used and adapted by Christian 
educators from the patristic era up through the seventh century, although 
his fortunes declined somewhat after the Carolingian age and the full 
recovery of the text of his major work had to await the energetic recon- 
naissance of Poggio Bracciolini in the early fifteenth century. 197 

Quintilian’s debts to Stoicism are visible in the fields of linguistic theory 
and ethics and not merely in the discipline of rhetoric. As a rhetorician 
Quintilian stands firmly in the anti-sophistic tradition. He agrees with 
the Stoics, and others, on the importance of uniting wisdom and virtue 
to eloquence. This fact had led one commentator to overinterpret Quin- 
tilian fairly drastically as an adherent of Stoicism. !*8 The more balanced 
and accurate picture of Quintilian sees him as an heir to Cicero and as 
an educator concerned not with philosophy but with the practical needs 
of rhetorical instruction, who views theoretical speculation with impa- 
uence!5 and who, at the same time, attacks the orators of his own age 
as opportunists detached from moral concerns.'°° 

Quintilian certainly argues that the orator should be familiar with 
philosophy since it contains material relevant to his discipline. With Cic- 


157 The best treatment of Quintilian's biography and posthumous reputation is George 
Kennedy, Quintilian (New York, 1969), pp. ix, 15-30, 139-40. See also Giuseppe G. Bian- 
ca, La pedagogia di Quintiliano (Padova, 1963), pp. 207 32; Jean Cousin, intro. to his ed. 
and trans. of Institution oratotre, livre I, Bude (Paris, 1975), 7, vii-xxvi, xcvi, cxviii. 

158 Cousin, intro. to his ed. of /nst. or., 1, xlvi-xlvu, lxxii, Ixxvii-xcii; Etudes sur Quintilien 
(Amsterdam, 1967 [repr. of Paris, 1935 ed.]). Cousin has been seconded by Bruno Zuc- 
chelli, *Il destino e la providenza in Quintiliano (A proposito del proemio del VI libro 
dell’/stituto),” Paideia, 29 (1974), 3-17. 

159 Kennedy, Quintilian, pp. 32-35, 58-59, 124, 126 27; Bianca, La pedagogia di Quintil- 
iano, pp. 234-52. 

199 Michael Winterbottom, “Quintilian and the Vir Bonus,” TRS, 54 (1964), 90-97. 
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ero, he urges the orator to reappropriate such material from the phi- 
losophers who, like the Stoics, may debate with great acuteness but who 
orate with uninspiring aridity.!$! Quintilian also reflects the influence of 
Cicero in his criticism of the Stoics as rigid, harsh, and unrealistically 
severe in their ethical standards.'*? At the same time, he praises the 
Stoics, at the expense of the Peripatetics, for treating rhetoric as a virtue 
and an art rather than as a science, citing Cleanthes and Chrysippus as 
authorities on this point and quoting the elder Cato's maxim, vtr bonus 
dicendi peritus, as his definition of the orator.’®* Quintilian defends Stoi- 
cism still further by arguing that no man can speak well unless he is 
morally upright. In developing this thesis, deriving from the Stoic doc- 
trine that the sage possesses all the perfections, he departs sharply from 
Cicero: In eodem pectore nullum est honestum turpiumque consortium, et cogitare 
optima simul ac deterrima non magis est unius animi quam eiusdem hominis bonum 
esse ac malum (“‘Vileness and virtue cannot jointly inhabit in the selfsame 
heart and ... it is as impossible for one and the same mind to harbour 
good and evil thoughts as it is for one man to be at once good and 
evil.")!9* 

Quintilian makes a few other references to Stoic teachings as well. In 
discussing the rearing of infants, he cites Chrysippus as an authority on 
the qualities that parents should seek in a nurse, although he disagrees 
with Chrysippus’ advocacy of corporal punishment for children.'® Like 
Nigidius Figulus, he raises the question of the linguistic and moral im- 
plications of lying, asserting that it is permissable to tell a lie in a rhe- 
torical context or in order to shield the sensibilities of a person too weak 
to be told the truth. What is important is the speaker's motivation. If he 
has the correct moral intention, if his cause is a good one, then his lie is 
morally defensible.!'55 Quintilian adverts to only one topic in the sphere 
of linguistic theory properly speaking, the analogy-anomaly debate. 
Here, he follows Varro wholeheartedly, arguing that usage and not ab- 
stract theory is the test of grammatical rules, on which basis both analogy 
and anomaly are admissible. Tei 

There are, then, a number of references to the Stoics and to their 
rhetorical, pedagogical, linguistic, and ethical ideas in Quintilian's work. 


161 Quintilian, Institutio oratoria 10.1.35-36, trans. Butler. This will be the edition and 
translation cited. 

162 Inst. or, 1, prooemium, 9-20, 11.1.70, 12.1.18, 

163 Inst. or. 2.15.20, 2.15.34-35, 3.1.15, 7.17.41. 

164 Inst. or. 12.1.4-5. The argument is developed further, 12.1.3-13. 

165 Inst. or. 1.1.4, 1.1.16, 1.3.13. 

166 Inst. or. 12.1.37-38. 

167 Inst. or. 1.6.1-27; Kennedy, Quintilian, p. 44. 
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However, while he gives a sympathetic hearing to the Stoic doctrine of 
the sage as possessing all the virtues and to the correlative doctrine of 
vice and virtue as rooted in the subject’s inner intention, the virtues which 
he discusses are all commonplaces. On occasion, also, he takes exception 
to Stoic virtue as excessively stringent and impractical. Like Cicero, 
Quintilian thinks that the philosophical topoi of interest to the orator 
should be removed from the philosophers’ jurisdiction and handled in- 
stead by the rhetoricians. The main substance of Quintilian’s actual 
teaching in his chosen discipline lies in the Aristotelian and Ciceronian 
tradition rather than in the Stoic tradition, a fact which can be seen 
clearly in his counsels for moving the audience through emotional appeals 
and through the use of coloristic embellishment. The framework in which 
Quintilian introduces the Stoic points that he makes is thus a fundamen- 
tally non-Stoic one. 


B) Augustine 


St. Augustine of Hippo (A.D. 354-430) wrote a logical treatise, the De 
dialectica, as part of a series of works on the liberal arts which he projected 
shortly after his conversion to Christianity.!5? This treatise preserves sev- 
eral elements of Stoic linguistic and logical theory, some of which are 
: available elsewhere in Latin but some of which are presented more clearly 
here than in any other Latin work of later antiquity.!9? Augustine's prin- 
cipal contribution is the distinction he draws between speech and mean- 
ing, a distinction critical for conveying the Stoics’ contrast between lan- 
guage and logic which reflects in turn the idea that logic deals with lekta, 
or meanings, which are incorporeals, while speech is corporeal. Following 
this understanding, Augustine compares a word (verbum), which is a 
sound, with an idea (dieible), which is perceived by the mind but not by 
the ear, noting that ideas or intentions are the proper subject matter of 
dialectic.!?? It is on the basis of this distinction between words and mean- 


168 The authorship has been debated. On this issue see B. Darrell Jackson, intro. to 
his trans. of Augustine, De dialectica, ed. Jan Pinborg (Dordrecht, 1975), pp. 1-5, 43-71. 
Pinborg supplies an extensive survey of the literature on this issue, pp. 138-42. See also 
Jan Pinborg, “Das Sprachdenken der Stoa und Augustins Dialektik,” Classica et mediae- 
valia, 22 (1962), 149-51. 

168 The Stoic elements have been noted clearly by Balduinus Fischer, De Augustini 
disciplinarum libro qui est de dialectica (Jena, 1912), pp. 32, 36-39; Pinborg, comm. on his 
ed., pp. 123 n. 2, 124 n. 3, 125 n. 4, 126 n. 7, 131 n. 2; “Das Sprachdenken der Stoa,” 
pp. 158-74; Uhlfelder, ‘Nature’ in Roman Linguistic Texts," p. 588. 

170 Augustine, De dialectica 5, ed. Pinborg, pp. 86-90. This will be the edition cited. 
The connection between Augustine’s dicibile and the Stoic lekton has been noted by B. 
Darrell Jackson, “The Theory of Signs in St. Augustine's De Doctrina Christiana," in 
Augustine: A Collection of Critical Essays, ed. R. A. Markus (Garden City, N.Y., 1972), pp. 
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ings that one can explain in Stoic terms how ambiguities can exist in the 
denotations of words despite the natural derivation of language. As Au- 
gustine notes, different speakers may apply different intentions to the 
same words.!?! With this principle in mind, Augustine also follows the 
Stoics in stressing natural word origins and devotes a good deal of atten- 
tion to their etymological and onomatopoetical derivations, observing 
that Stoici autumant ... nullum esse verbum, cuius non certa explicari origo possit 
(“the Stoics ... think that there is no word whose origin cannot be ex- 
plained [in this way].’’)!’? Augustine includes a discussion of the condi- 
tional “‘if-then” syllogism in illustrating the differences between simple 
and compound sentences, 177 but his chief importance lies in his preser- 
vation of the Stoic conception of lekta in Latin form, along with the Stoic 
notion that logic deals with /ekta and not merely with language. 

The De dialectica received comparatively little notice from medieval 
readers.'’* There is one possible allusion to it in the ninth-century Libr: 
Carolini attributed to Alcuin; but the first clear reference occurs in John 
of Salisbury. None the less, the work is found in library catalogues start- 
ing in the ninth century and the extant manuscripts go back to the sev- 
enth or eighth century, with the bulk of the exemplars dating from the 
ninth through the eleventh century. Their locations represent the great 
educational establishments of the Carolingian and Ottonian period. 
Some of the dialectical ideas in this work also received attention from 
Augustine himself in other contexts, recurring in treatises such as his De 
magistro, De doctrina christiana, De trinitate, De mendacio, and Contra menda- 
cium, where he has occasion to analyze language and its role in com- 
municating ideas. Augustine the theologian and Christian educator is 
thus the most immediate heir to the Stoic linguistic and dialectical themes 
in his own De dialectica. 


C) Martianus Capella 


Martianus Capella, the fourth or fifth-century author whose Marriage 
of Mercury and Philology was to become a standard textbook in medieval 


123-25; Alain LeBoulluec, “l’Allégorie chez les Stoiciens," Poétique, 23 (1975), 307; Jean 
Pépin, Saint Augustin et la dialectique (Villanova, 1976), pp. 72-98; Alfred Schindler, Wort 
und Analogie in Augustins Trinitdtslehre (Tubingen, 1965), pp. 76-77, 104; Eugene TeSelle, 
Augustine the Theologian (New York, 1970), p. 225. Each of these authors explores Augus- 
tine's use of this idea in his other works. For a more extended discussion see Marcia L. 
Colish, The Stoic Tradition from Antiquity to the Early Middle Ages (Leiden, 1985), II, ch. 4, 
part II, C. 

171 De dial. 9, pp. 106-12. 

172 De dial. 7.9, trans. Jackson, p. 93. The same idea is repeated, 7.11, pp. 96-98. 

73 De dial. 2.3, pp. 83-86. 

174 On the posthumous fortunes of this work see Jackson, intro. to his trans., pp. 6-20. 
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schools, a popular source of iconography, and the frequent subject of 
commentaries from the Carolingian era onward,!?? includes some sig- 
nificant points of Stoic philosophy in the sections of his work dedicated 
to grammar and dialectic. He makes a few passing references to the Stoics 
as well, including Zeno among the wedding guests in the allegorical pro- 
logue'’® and mentioning the Stoics, especially Chrysippus, as prone to 
sophistical quibbling in the poetic introduction to his treatment of di- 
alecpc 177 More importantly, Martianus draws on Stoicism in three more 
substantive areas. In the section on grammar he refers to the analogy- 
anomaly debate, leaning more heavily toward analogy than toward 
anomaly himself,'7”® in a passage that repeats material available else- 
where in other Latin authors. He is, however, the only Latin writer on 
logic before Boethius to cite the Stoics’ technique of using non before a 
proposition in order to negate the entire proposition, rather than merely 
attaching the negative particle to the verb.'’? Equally impressive is Mar- 
tianus’ detailed listing of the Stoic hypothetical syllogisms. He is the first 
author since Cicero to transmit these syllogisms so fully.'8° Moreover, he 
is the first Latin author to discuss them in a dialectical rather than a 


75 On Martianus’ fortunes and the conjectures concerning his life see Eleanor Shipley 
Duckett, Latin Writers of the Fifth Century, intro. by Eric Milner-White (Hamden, Conn., 
1969 [repr. of New York, 1930 ed.]), pp. 230-32; Nuchelmans, “Philologia et son manage 
avec Mercure jusqu'à la fin du XII* siécle," Latomus, 16 (1957), 84-107; Jean Preaux, 
intro. to his and Adolfus Dick’s ed. of De nuptiis Philologiae et Mercurii (Stuttgart, 1969), 
pp. xxxvii-liv; William H. Stahl, “To a Better Understanding of Martianus Capella,” 
Speculum, 40 (1965), 104-15; James A. Willis, "Martianus Capella and His Early Com- 
mentators," (University of London Ph.D. diss., 1952); "Martianus Capella und die mit- 
telalterliche Schuldbildung," Das Altertum, 19 (1973), 215-22. The most recent general 
study, with an up-to date bibliography, is Fanny LeMoine, Martianus Capella: A Literary 
Re-evaluation, Münchener Beitráge zur Mediavistik und Renaissance-Forschung, 10 
(München, 1972). An excellent survey of the recent litcrature with a state of the question 
analysis of Martianus scholarship is provided by Luciano Lenaz, *Marziano Capella," 
Cultura e scuola, 11 (1972), 50-59. The most systematic treatment of Martianus’ sources is 
Hans-Werner Fischer, Untersuchungen über die Quellen der Rhetorik des Martianus Capella (Bres- 
lau, 1936), pp. 5-9. 

176 Martianus Capella, De nuptiis Philologiae et Mercurii 2.213.109, ed. Dick-Préaux. This 
edition will be the one cited. 

177 De nupt. 4.327.7-9. 

178 De nupt. 3.324.13-18. On this question see Richard Johnson with E. L. Burge, “A 
Study of Allegory and the Verbal Disciplines," in William Harris Stahl, Richard Johnson, 
and E. L. Burge, trans., Martianus Capella and the Seven Liberal Arts (New York, 1972), 7, 
100-01. 

179 De nupt. 4.402. Noted by Johnson and Burge, "A Study of Allegory,” p. 108. 

180 On Martianus’ possible sources sec Fischer, De Augustini disciplinarum, pp. 18-31, 
54, who opts for Varro; Pierre Hadot, Marius Victorinus: Recherches sur sa vie et ses oeuvres 
(Paris, 1971), pp. 150-56 and appendix 2, pp. 324-26, who opts for Victorinus; and 
Johnson and Burge, “A Study of Allegory,” pp. 108-09, who emphasize the possibility 
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rhetorical context. Martianus’ handling of the syllogisms may be ren- 
dered schematically in the following manner: 


If it is day, it is light. Now it is day; therefore it is light. 

If it is not day, it is not light. Now it is light; therefore it is day. 

It is not day without being light. Now it is day; therefore it is light. 

It is either day or it is night. Now it is day; therefore it is not night. 

It is either day or it is night. Now it is not day; therefore it is night. 

It is not both day and night. Now it is day; therefore it is not night. 
It is not both day and night. Now it is not day; therefore it is night.'®' 


In comparison with the five traditional Stoic syllogisms, Martianus’ 
scheme preserves the conditional, the causal, and the disjunctive forms. 
His second syllogism is simply the negative of the first, his fifth the nega- 
tive of the fourth, and his seventh the negative of the sixth. He shows a 
strong interest in the logical implications of negation in connection with 
these syllogisms, although he omits the Stoics’ conjunctive and likely syl- 
logisms. Elsewhere in the same book Martianus uses the Stoic contrast 
between wisdom and folly as an example of the disjunctive syllogism in 
both its positive and negative forms. What is most striking about this 
analysis is that he acknowledges the fact that hypothetical syllogisms of 
this kind make no claims about extramental reality.!®? However, Mar- 
tianus is not always faithful to the Stoic position on this point. Elsewhere 
he analyzes the disjunctive syllogism as a means of establishing physical 
facts,!?? an approach far more Aristotelian than Stoic. Martianus thus 
preserves a number of authentic features of Stoic logic, although his use 
of them is not always consistently Stoic by any means. 


D) Casstodorus 


Cassiodorus Senator (A.D. ca. 480-ca. 575) is one of the most influential 
of the late classical and early medieval educators and transmitters.!9* 
The descendant of a distinguished aristocratic family, Cassiodorus en- 
joyed a long and productive career as a statesman, author, and peda- 
gogue. He served under Theodoric after the Ostrogothic conquest of 
Italy, holding many important offices including that of chancellor. 
Among his writings are histories, the De bello gothico, the Historia tripartita, 


De nuft. 4.414-422. See the analysis by Hadot, Martus Victorinus, pp. 150-56. 

182 De nupi. 4.387. 

183 De nupi. 4.418-421. 

On Cassiodorus' life and posthumous reputation see Leslie Webber Jones, intro. 
to his trans. of Cassiodorus Senator, An Introduction to Divine and Human Readings (New 
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and the Chronicon; works of philosophy and Scriptural exegesis, such as 
the De anima and commentaries on the Psalms and Epistles; Variae or 
letters; and a treatise on orthography. Cassiodorus chief work as an ed- 
ucator arose from his foundation of a monastery, school, and library at 
Vivarium in about A.D. 540 after his retirement from politics. In his efforts 
to develop his monastery as a school of both Christian and classical learn- 
ing he composed his most famous work, the /nstitutes, at some point after 
A.D. 551. Viewed from one perspective, Cassiodorus’ Institutes is a bibli- 
ography, listing what every well equipped monastic library should con- 
tain. Even more important, Cassiodorus decided to provide a brief sum- 
mary of the contents of the works which he recommended and of the 
disciplines which they represented. In so doing, he preserves a good deal 
of information about the substance of certain writings on the liberal arts 
which have not survived, as well as offering his own opinions on the 
authors and subjects in question. The future of Cassiodorus own work 
was never in doubt. He exerted a massive impact on medieval thought 
and education from the seventh century onward, attested both by exten- 
sive citations and verbatim quotations on the part of later authors and 
by a rich manuscript tradition starting in the eighth century, which is 
especially strong for Book 2. Cassiodorus’ Institutes remained a venerated 
authority and a basic tool for medieval encyclopedists, pedagogues, and 
writers on the liberal arts. From the standpoint of the Stoic tradition, his 
importance lies mainly in the fact that he, like Martianus Capella and 
Cicero, provides access in rather full-scale Latin form to the Stoic hypo- 
thetical syllogisms. In addition, Cassiodorus gives some indication of the 
channels by which this information had been transmitted in Latin up to 
his own time. 

Cassiodorus bows in the direction of Donatus in defining vox in the 
usual diluted form it had been given by the Latin gramenarians,'# but 
his most significant and circumstantial connection with Stoicism is his 
presentation of seven hypothetical syllogisms which, he notes, are of ex- 
press Stoic derivation. The Stoics, he explains, have discussed the topic 
of the hypothetical syllogism in innumerable weighty tomes. He refers 
readers seeking a treatment of the subject in greater detail than he himself 
provides but still within a relatively manageable compass to the now lost 
De syllogismis hypotheticis of Marius Victorinus!?$ and to a work, whose 


185 Cassiodorus, Institutionum 2.1.2, ed. Mynors; trans. Jones, pp. 146-47. 

186 On Victorinus’ dialectic, the ancient festimonia, and his later influence, see J. de 
Ghellinck, “Reminiscences de la dialectique de Marius Victorinus dans les conflits théo- 
logiques du XI"* et du XII” siècle,” Revue néo-scolastique de philosophie, 18 (1911), 432-35; 
Hadot, Marius Victorinus, pp. 22-25, 172-73, 197-98, 310, 347, who includes an edition of 
Marius’ De definitionibus, pp. 331-65. 
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title he does not give, by the Carthaginian Tullius Marcellus. Cassiodorus 
is the only author to mention this figure, whose writings cover categorical 
and dialectical as well as hypothetical syllogisms. Cassiodorus’ own for- 
mulation of the hypothetical syllogisms may be schematized as follows: 


If it is day, it is light. But it is day; therefore it is light. 

If it is day, it is light. But it is not light; therefore it is not day. 

It is not day without being light. Now it is day; therefore it is light. 

It is either day or night. Now it is day; therefore it is not night. 

Is is either day or night. Now it is not night; therefore it is day. 

It is not day without being light. But it is day; therefore it is not night. 
It is not both day and night. Now it is not night; therefore it is day.'®” 


Like Martianus, Cassiodorus preserves the Stoics’ conditional, dis- 
junctive, and causal syllogisms. He also includes the conjunctive form, 
omitting only the likely syllogism. His third and seventh syllogisms have 
no exact parallels with the Stoic formulation, although they are modeled 
closely after Cicero’s. It may be plausibly hypothesized that Cassiodorus 
derived his schema from Victorinus, who in turn may have derived it 
from Cicero himself. In any event, Cassiodorus’ treatment of the syllo- 
gisms is somewhat closer to the original Stoic version than is Martianus’. 
Departing from Cicero, who presents the Stoic syllogisms in a rhetorical 
context, Cassiodorus joins Martianus in restoring them to a logical con- 
text. But unlike both Martianus and Cicero, he credits them to the Stoics 
and he provides information on their transmission by his own Latin pre- 
decessors. 


VI. THE ENCYCLOPEDISTS: AULUS GELLIUS 


Aulus Gellius is not the only classical Latin author who could be 
termed an encyclopedist, but he is the only one who preserves and com- 
ments on ideas that are of interest for a history of the Stoic tradition. The 
Natural History of Pliny the Elder, for instance, who comes to mind as a 
far more systematic compiler than Gellius, is disappointing in this con- 
nection. Pliny’s references to Stoicism are confined to Posidonius, whom 
he mentions merely as a well known philosopher or whom he cites on 
points of astronomy and geography that are not specifically Stoic.!99 In 


187 Inst. 2.3.13. Cassiodorus refers to Victorinus’ work also at 2.3.18 and in Expositio 
psalmarum 7.137, ed. M. Andriaen, Corpus Christianorum, series latina, 97-98 ( Turnholt, 
1958). See also Hadot, Marius Victorinus, pp. 143-56 for a comparative analysis of Cicero, 
Martianus, Cassiodorus, and the Stoics on the hypothetical syllogisms. Cassiodorus' for- 
mula is repeated verbatim by Isidore of Seville, as noted by Jones, Intro. to Divine and 
Human Readings, p. 167 n. 44. 

188 C. Plinius Secundus, Naturalis historia 2.21.85, 2.30.189-190, 6.21.57, 7.30.112, ed. 
L. Jan and C. Mayhoff (Stuttgart, 1967-70 [repr. of 1898 ed.]). 
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contrast, Gellius (second century A.D.) could best be described as a dil- 
ettante, but one who transmits a good deal of authentic Stoic doctrine 
in a number of different areas.!?? The son of a wealthy family, Gellius 
studied widely in both Rome and Greece, dabbling in a number of philo- 
sophical schools including Platonism, Aristotelianism, Skepticism, Cyn- 
icism, and Stoicism. He began writing his Attic Nights in his youth and 
produced it gradually, publishing it eventually in ca. A.D. 175. The Attic 
Nights is a compilation of facts and fables whose presence in the work 
stems simply from the circumstance that they happened to interest the 
author. His random method of organization and his anecdotal approach, 
whatever their deficiencies may be as modes of philosophical exposition, 
do not prevent Gellius from seasoning his literary ragoüt with liberal 
pinches of Stoicism, in fields as diverse as biographical notes on individual 
Stoics, physics, ethics, epistemology, logic, rhetoric, and linguistic 
theory.!?? Much of this material he reports accurately and in detail. 
Passing briefly over the biographical allusions, which simply mention 
Persaeus and Epictetus among philosophers who suffered the condition 
of slavery early in life,!?! Gellius devotes a good deal of attention to 
physics, in the form of the doctrine of providence and free will. He cites 
Chrysippus as his chief authority in this field, with Cicero's De fato as an 
intermediary source. As Gellius notes, providence, according to Chrysip- 
pus, is compatible with the presence of evil in the world, on two grounds. 
First, since evil is the opposite of good and since nothing can be conceived 
to exist without its contrary, evil must exist and its existence proves rather 
than negating the existence of good. Secondly, certain evils proceed from 
goods, and may be rationized as the concomitants or unavoidable side 
effects of those goods. Providence, Gellius adds, is equated by Chrysippus 
with fate, which the Stoics see as an orderly, rational, and unalterable 
chain of causes. At the same time, Chrysippus teaches, fate governs in- 
dividual beings according to the laws of their own particular natures and 
qualities. Human beings, for example, possess free will and the capacity 
to choose vice or virtue. The exact relationship between fate and human 
free will can be understood by means of Chrysippus’ metaphor of the 


189 Gellius’ dates are debated. On his life see Barry Baldwin, Studies in Aulus Gellius 
(Lawrence, Kansas, 1975), pp. 5-20; Josef Gassner, “Philosophie und Morale bei Gel- 
lius," {Innsbrucker Beiträge zur Kulturwissenschaft, 17, Serta philologica Aenipontana, 2, ed. 
Robert Muth (1972), 196-201; René Marache, intro. to his ed. and trans. of Les nutts 
attiques, livres I-IV, Bude (Paris, 1967), 1, vii-xu; John C. Rolfe, intro. to his ed. and 
trans. of The Attic Nights, Loeb (Cambridge, Mass., 1961), 7, xi-xviii. 

190 The best study of Gellius’ Stoic interests thus far is Gassner, “Philos. und Morale," 
pp. 207-11, 213-18, 234-35. 

191 Aulus Gellius, Noctes atticae 2.18.8, 2.18.10. ed. P. K. Marshall (Oxford, 1968). 
'This edition will be the one cited. 
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rolling cylinder, which Gellius cites. His entire presentation of the Stoic 
position on providence, fate, and free will is quite correct, although Gel- 
lius makes no personal comment on it except to tax Chrysippus with an 
involuted style of reasoning. 197 

Gellius adverts much more frequently to Stoic ethical themes. Some 
of his citations in this area are fairly trivial, such as his references to 
Panaetius and Musonius Rufus on the importance of vigilance and effort 
in the moral life!?? and to Chrysippus' visualization of justice as a maiden 
which a stern but kindly countenance.!?* There is even one passage 
where he attributes to Epicurus the Stoic doctrine that the sage cannot 
teach erroneous doctrine, just as the fool cannot teach the truth, along 
with the Stoic slogan, “bear and forebear.’’!*° Most of the time, however, 
he refers to solid Stoic ethical 1deas and he ascribes them accurately to 
their Stoic sources. In one anecdote Gellius contrasts true Stoic virtue 
with a hypocritical attachment to the school, in depicting a youth who 
claimed to be a Stoic but who is put to shame by a quotation from 
Musonius. The youth's superficial connection with the Stoa is manifested 
in his praise of the doctrine of equanimity and more noticeably in his use 
of jargon, dialectical tricks, and logical riddles. The Musonian counter- 
attack stresses the importance of ethical behavior as a test of the true 
Stoic. À real Stoic, according to Musonius, reveals in his life and not just 
in his words a state of moral freedom and equanimity. He practices and 
does not merely preach the doctrine that virtue alone is good, vice is evil, 
and all else is indifferent, placing such things as wealth, health, pleasure, 
pain, life, and death among the adiaphora.!?9 This is a rich passage, but 
it is limited as a vehicle for the transmission of Stoicism in the Latin 
tradition by the fact that Gellius gives the relevant quotation from Mu- 
sonius in Greek. 

This limitation does not condition his discussion of the issue of pleasure 
and pain and their relation to virtue, a topic to which Gellius adverts on 
several occasions. He tells the reader that he witnessed a debate between 
a Stoic and a Peripatetic on virtue and the happy life, in which the Stoic 
argued that virtue alone leads to happiness while the Peripatetic argued 
that physical well-being is also required for the happy life. The Stoic 
sought to rebut this position by asserting that his vis-a-vis had defined 


19? Noct. att. 7.1-2. Noted by Pier Luigi Donini, “Fato e voluntà umana in Crisippo," 
Atti della Accademia delle scienze di Torino, classe di scienze morali, storiche e filologiche, 
109:2 (1975), pp. 109, 196-203. 

193 Noct. att. 13.28, 16.1. 

194 Noct. att. 14.4. 

195 Noct. att. 17.19.1-6. 

196 Noct. att. 1.2. 
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bodily well-being as a good when it is not a good in fact. Gellius presents 
the contrast between these two schools clearly, but he does not indicate 
the outcome of the debate or whether he personally subscribes to either 
opinion.!?? He is well aware of the fact that the Stoics classified as adia- 
phora things which other philosophical schools regarded as goods. Gellius 
makes this plain in another passage where he expressly cites Zeno’s defi- 
nition of pleasure as a matter of indifference. For the Stoics, he notes, 
pleasure is therefore an utterly unworthy end, a view to which Hierocles 
the Stoic subscribes as well.!?? 

Pain, likewise, is a matter of indifference for the Stoic. In explaining 
this idea, Gellius devotes his attention to the process by which the vir- 
tuous man masters his sorrows. He offers the view of Taurus the Stoic, 
who, he observes, teaches that the sage indeed feels pain but that he 
overcomes it. Taurus outlines the stages of human development from 
infancy to the age of reason in analyzing the psychological and moral 
dynamics of this process. Nature, he states, implants in the infant the 
instincts of self-love and self-preservation, which incline man at that age 
to seek those things agreeable to the body and to flee from pain. But, 
when man attains the age of reason a purely rational criterion supplants 
his previously instinctual psychology. Man henceforth must evaluate his 
experience in the light of reason alone. So judged, all experience will be 
classified either as good, bad, or indifferent. In the latter category things 
may further be evaluated as more or less preferable. Now pleasure and 
pain, Taurus continues, are both adıaphora. Each adult has both the ra- 
tional capacity to judge pleasure and pain correctly and the power of 
will to triumph over them. While the wise man continues to experience 
pain, he judges it either as morally indifferent or as the unavoidable 
accompaniment of a process that is natural and hence reasonable. This 
rational evaluation and the virtue of fortitude which it enables the sage 
to exercise will enable him to endure pain even though he cannot prevent 
himself from feeling it.'” This exposition is extremely full and accurate 
and is marred only at the end by Taurus’ definition of apatheia as insen- 
sibility, an idea which conflicts with the substance of the rest of his argu- 
ment.?9? Gellius, or Herodes Atticus, to whom he gives the floor on an- 
other, similar occasion, repeats the same error in asserting that Stoic 
apatheia is complete insensitivity to the passions of aegritudinis, cupiditatis, 
timoris, irae, voluptatis (sorrow, desire, fear, anger, and pleasure,")??! a 


197 Noct. att. 18.1. 

198 Noct. att. 9.5.5-6, 9.5.8. 
199 Noct, alt. 12.5. 

200 Noct. att. 12.5.10. 

201 Noct. att. 19.12. 
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formula which also adds anger to the standard Stoic quartet. Aside from 
these lapses, however, Gellius’ presentation of the Stoic position is fun- 
damentally correct. 

The capacity of the Stoic sage to control his passions is also shown to 
be connected to the topic of Stoic epistemology, which Gellius treats, as 
is so often the case, in anecdotal form. A Stoic on board a ship during 
a storm at sea manifests fear and pallor. When Gellius questions him 
about his reactions, he gives a lengthy answer, citing Zeno, Chrysippus, 
and Epictetus as his sources, describing the process by which the phantasia, 
which man receives involuntarily, is converted into a synkatathesis, or an 
impression to which the knower gives his voluntary assent. Once an 
impression has been judged by the reason, it becomes subject to man’s 
will and he can control his attitude toward it. Now, the Stoic explains, 
this process is not an instantaneous one. Initially, he responded involun- 
tarily to the phantasıa of danger impressed on him by the storm, before 
he had had a chance to reflect on it rationally, to judge it, to classify it 
as a matter of indifference rather than as an evil, and to develop a proper 
virtuous response to 1t.??? Outside of the fact that Gellius, or his speaker, 
telescopes a three-stage epistemic process into two stages, omitting the 
idea of the phantasia kataleptike, the epistemological analysis he provides 
is substantially correct. 

Another piece of information about Stoic epistemology which Gellius 
transmits, significant because so few Latin authors record it, is the idea 
that sense perception entails the active involvement of the sense organ as 
well as that of the sensed object: 


Stoici causas esse videnti ducunt radiorum ex oculis in ea quae videri queunt 
emissionem aerisque simul intentionem. ?9? 


The Stoics say that the causes of sight are the emission of rays from the eyes 
to those objects which can be seen, and the simultaneous expansion of the 
air. 


The only major element missing from this explanation is the idea that 
pneuma flows outward from the eye and that the expansion of the air 
which the eye encounters is caused by a correlative flow of pneuma from 
the sensory object. 

Gellius also reports a number of isolated doctrines in the fields of lin- 


7)? Noct. att. 19.1. Both Gassner, “Philos. und Morale," p. 216 and Neal W. Gilbert, 
“The Concept of Will in Early Latin Philosophy," Journal of the History of Philosophy, 1, 
(1963), 28-29 have emphasized the element of free will in this passage but have under- 
rated the Stoic epistemological message it contains. 

203 Noct. att. 5.16.2-3, trans. Rolfe. 
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guistic theory, grammar, logic, and rhetoric. These citations tend to be 
brief and dissociated from their philosophical substrata. None the less, 
Gellius' testimonia in these areas are all correct. He refers to the debate as 
to whether utterance is corporeal or incorporeal, observing that the Stoics 
hold utterance to be corporeal, the air that resonates when it has been 
struck.??* In the field of grammar, he adverts to the analogy-anomaly 
debate, giving a reprise of Varro’s position and supporting his conclusions 
on Varronian grounds.? He reflects implicitly a Stoic understanding of 
the distinction between words and /ekta in discussing Chrysippus’ position 
that words may be ambiguous because they signify a speaker’s intention 
as well as possessing objective natural denotations. He does not, however, 
go on to explain Chrysippus’ distinction between logic and language.? 
In a more general vein, he mentions that, among the syllogisms devel- 
oped by the Greek logicians, there are the conditional and disjunctive 
forms, although he does not attribute them to any particular school.?°’ 
In the sphere of rhetoric, however, his identification of Stoic principles 
is more specific. He gives Musonius’ view that an audience hearing a 
philosophical discourse should respond with a gravity commensurate 
with a speech which seeks to edify and not to entertain;?°® and, in refer- 
ring to the orations of three philosophers who visited Rome several cen- 
turies previously, he notes that the Academic spoke with vehemence, the 
Peripatetic with elegance, and the Stoic with modesty and sobriety.?°° 

Although Aulus Gellius is essentially a reporter, citing assorted bits 
and pieces of information on a wide range of subjects with no particular 
agenda or emphasis, he does manage to communicate a respectable body 
of Stoic doctrine. His attitude, to the extent that he has one, is an attitude 
of tolerance and curiosity. He is not interested in assessing the philo- 
sophical truth of any of the views he brings forward and he rarely states 
a personal opinion. He confines himself, for the most part, to assembling 
material, often at second hand, simply because it appeals to his collector's 
instinct. He rarely supplies any insights into the connections between one 
philosophical idea and another. What interest him, rather, are the in- 
dividual nuggets of philosophical lore, which, prised from their mother 
lode, happen to strike his fancy. He shows little awareness of philosophy 
as a sustained or systematic intellectual enterprise in dealing with the 
Stoics or with any of the other philosophical schools whose doctrines he 


204 Noct. att. 5.15.6-7. 
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mentions. The scope of Gellius’ interests is wide and he does succeed in 
transmitting a substantial number of Stoic teachings much more correctly 
and in a broader range of areas than is true for many other Latin authors 
whose philosophical pretensions may have been more overt or elevated 
than his own. Although Gellius occasionally omits ideas relevant to the 
Stoic doctrines he discusses and while he errs pointedly on the subject of 
Stoic apatheia, his level of accuracy is quite high. 

The Attic Nights has the unmistakable appearance of a mixed bouquet. 
This being the case, it may not be surprising to learn that Gellius ap- 
pealed especially to the tastes of late classical and early medieval com- 
pilers and scholiasts as well as to the usual catalogue of pagan and Chris- 
tian authors. He started to become popular with this audience in the 
fourth century and not before.?!° Testimonia to the Attic Nights occur from 
Servius through Einhard with the earliest manuscripts of the work de- 
riving from a fifth-century archetype. Gellius’ reputation grew even more 
markedly once the golden age of the florilegium had given way before the 
reinvigorated interest in classical studies of the twelfth century. The late 
classical and medieval readers who consulted the Attic Nights could find 
considerable information about Stoicism, much of which has remained 
buried treasure, its presence unsuspected by modern historians of the 
survival of classical philosophy in the Latin west. Aulus Gellius, like many 
of the other authors treated in this chapter, thus suggests the utility of 
studying Latin writers of a lesser breed as intermediaries between ancient 
Stoicism and the post-classical era. 


210 On Gellius’ posthumous fortunes see Marache, intro. to his ed. of Les nuits att., 1, 
xlii-lvii; Rolfe, intro. to his trans. of Attic Nights, 1, xviii-xxiii. 


CHAPTER SIX 
STOICISM IN ROMAN LAW 


Roman law is always cited, and with justice, as one of the most char- 
acteristic products of Roman civilization and as one of the most enduring 
forms in which that civilization was transmitted to medieval and modern 
Europe. Despite its importance as such, however, Roman law is rarely 
treated as itself a vehicle for the transmission of Greek philosophical 
thought either to Rome or to the Middle Ages. The exception to this rule 
is the study of the Stoic tradition. For many years scholars have seen in 
Stoicism the source for some of the most distinctive and influential con- 
cepts in Roman legal thought. There has also been a repeated tendency 
to explain certain changes which particular Roman legal institutions 
underwent in the course of time as the practical application of Stoic 
principles to Roman legislative history. The conclusion that Stoicism 
played a major role in Roman legal thought and practice, and that 
Roman law is thus an important channel in the transmission of Stoicism 
to the medieval and modern world, has achieved the status of a textbook 
commonplace, repeated again and again in the works of historians of 
philosophy, law, and general European culture. When examined in the 
light of the evidence, however, this conclusion does not warrant the cre- 
dence it has enjoyed. The influence of Stoicism on Roman law is far more 
limited than has been thought. One must look primarily to sources other 
than the edicts of legislators and the opinions of jurisconsults to find the 
theory of law inspired by Stoicism which was transmitted to the post- 
Roman world. 


I. HisroRIoGRAPHICAL INTRODUCTION 


The areas of Roman law in which Stoic influence has traditionally 
been seen are three in number. First, there are such general principles as 
natural law, humanitarianism, equity, and egalitarianism. Next, there is 
the area of legal reform as it applies to persons in a dependent and inferior 
legal position, such as women, children, and slaves. Enactments improv- 
ing the status of these persons and granting them a fuller measure of legal 
rights have been regarded as applications of the general principles of 
Stoicism to concrete social issues. Finally, there has been a tendency to 
confuse the Stoic idea of natural law as well as statements of Roman law 
believed to embody it with strictly modern conceptions of natural law, 
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such as the idea of absolute political and legal equality, the idea of an 
international law based on rational principles, which transcends without 
obliterating the laws enacted by sovereign states, and the idea of inalien- 
able natural rights which limit the authority of civil law over the individ- 
ual and which justify civil disobedience or even revolt if the state fails to 
respect them. 

The scholars who have adhered to one or another of these opinions, 
like the areas of influence they wish to treat, fall into three categories. 
First may be mentioned the historians of ancient philosophy in general 
and of Stoicism in particular. Scholars in this group are well trained in 
classical philology and literary history, but they are not equally conver- 
sant with the science of Roman jurisprudence, a highly specialized disci- 
pline practiced in school of law or faculties of jurisprudence. The study 
of Roman law thus tends to remain a ferra incognita for the humanistically 
trained experts in other fields of classical studies. The judgments of the 
classical philologists and historians of ancient philosophy on Stoicism in 
Roman law are often based on a few superficial quotations from the 
Corpus iuris civilis, or from authors like Cicero, who was not a jurisconsult. 
They do not deal with the question of Stoic influence through a system- 
atic study of the juristic sources themselves. The classicists tend to confine 
their attention to the principles of Stoicism which they see as having been 
adopted by Roman legal theory, although a few of them argue for the 
application of these principles to the reform of the law of persons as well.! 

The second group of scholars who have addressed themselves to the 
question of Stoic influence in Roman law are specialists in Roman juris- 
prudence. As a group the Roman legal scholars show a remarkably con- 
sistent tendency to locate historical causation in ideological forces alone. 
Such a stance seems particularly strange for members of a profession 
given over to the training of lawyers, a group usually sensitive to the 
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correlation between their craft and political and social reality. None the 
less, scholars in this field persistently rule out, or more usually, disregard 
entirely, the possible impact of social, economic, and political circum- 
stances and needs in explaining the development of Roman law. Excep- 
tions to this pervasive orientation can, almost literally, be numbered on 
the fingers of one hand. There have been passing reactions against it in 
the form of Marxist histories of Roman law which explain all develop- 
ments in the light of the most orthodox economic determinism.? Odium 
philosophicum toward the Marxists perhaps explains the widespread schol- 
arly disinterest in considering the possible connections between Roman 
law and Roman society, even when those connections are divested of the 
trappings of dialectical materialism. A few recent studies in the areas of 
litigation? and ownership* have gone a long way toward reversing the 
trend in those fields. But only one scholarly effort has been made to do 
the same for any of the aspects of Roman legal history which jurists have 
traditionally analyzed in terms of Stoicism or other ideological influ- 
ences.? 

The entrenched view that ideas alone caused things to happen in 
Roman legal history is probably attributable to the Hegelianism of Mor- 
itz Voigt, whose mid-nineteenth century study on the legal philosophy 
of the Romans at one acquired a canonical status in the field, influencing 
Roman legal scholarship in the most formative stage of the modern devel- 
opment of the discipline. In addition to the idea of preclusively intellec- 
tual causation, Voigt also laid down the principle that Stoicism was re- 
sponsible for the conceptions of natural law, natural reason, tus gentium, 
and equity in Roman jurisprudence as well as for the translation of these 
conceptions into institutions in the history of Roman legislative reform. 
Voigt's position continues to enjoy the support of many recent and con- 
temporary authorities in the field.’ The general disinclination of the legal 
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scholars to treat Roman law as a phenomenon bearing any relation to 
historical circumstances and practical daily needs and to view it instead 
as a mirror capable of reflecting only the philosophical attitudes of the 
community or the legislator has thus remained the typical approach to 
the subject on the part of most of its leading practitioners. The effect of 
this approach has been to divorce legal history from history tout court. 
A perspective much more widespread and familiar to the general read- 
er than the interpretations of the historians of ancient philosophy and 
the specialists in Roman legal history is one found in many authors who 
treat Stoicism and Roman law as sources of the medieval, early modern, 
or modern theories of natural law. Writers in this category have fre- 
quently credited the Stoics, aided by the Roman jurists, with having 
invented ethical and political theories which in fact owe their origins to 
later times. Ideas which have been attributed to the Stoics and their 
presumed Roman legal perpetuators include the Christian and later En- 
lightenment notions of a transcendent realm of conscience or of rights 
seen as a norm of the claims to obedience of the civil state and civil law, 
the Roman Catholic scholastic and neo-scholastic natural law ethical 
theory, the seventeenth and eighteenth-century idea of a universal ra- 
tional law of nations which may serve as a basis for diplomatic agree- 
ments among a congeries of sovereign states based on differing consti- 
tutional and theological foundations without invalidating their sover- 
eignty, and the rejection of a social order which institutionalizes slavery 
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who also discusses the literature of the subject from thc sixteenth to the ninetcenth cen- 
tury, pp. 84-85 n. 4; M. F. Laferrière, "Dec l'influence du stoicisme sur la doctrine des 
jurisconsultes romains,” Compe-Rendu de l’Académie des sciences morales et politiques, SCances 
de juin et juillet, 1859 (Paris, 1860), pp. 5-109; Fritz Pringsheim, "The Legal Policy and 
Reforms of Hadrian," FRS, 34 (1934), 141-53, reprinted in Gesammelte Abhandlungen, 2 
vols. (Heidelberg, 1961), r, 91-101; Salvatore Riccobono, *'L'influsso del cristianesimo 
sul diritto romano," Atti del CIDR, 2, 73-77; Johann Sauter, “Die philosophischen Grund- 
lagen dcs antiken Naturrechts," Zeitschrift für öffentliches Recht, 10 (1931), 74-75, 80; Felix 
Senn, “De l'influence grecque sur le droit romain de la fin dela République (Les principes 
du droit)," Atti del CIDR, 1, 99-110; Fritz Schulz, Classical Roman Law (Oxford, 1951), 
pp. 103 ff., 117, 134, 152; Principles of Roman Law, rev. ed., trans. Marguerite Wolff 
(Oxford, 1936), pp. 192-97; Artur Steinwenter, “Utilitas publica-utilitas singulorum," 
Festschrift Paul Koschaker (Weimar, 1939), 1, 84-102; Johannes Stroux, “Griechiche Ein- 
flüsse auf die Entwicklung der römischen Rechtswissenschaft gegen Ende der republi- 
kanischen Zeit," Atti del CIDR, 1, 111-32; Leopold Wenger, ‘‘Naturrecht und römisches 
Recht,” Wissenschaft und Weltbild, 1 (1948), 148-54. 

There is a minor current in Roman legal scholarship which disavows any and all Greek 
philosophical sources for the jurisprudential idea of natural law and which dates the use 
of that idea to the end of the Imperial era only. A good example is Guglielmo Nocera, 
Jus naturale nella esperienza giuridica romana (Milano, 1962). 
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or any other legal inequalities among human beings, religious intoler- 
ance, or even the absolute right to private property.? These principles 
are, of course, anachronisms as applied either to the Stoics or to Roman 
law. They are none the less widely regarded as aspects of Stoic influence 
in general treatments of the idea of natural law in medieval and modern 
European thought. 

The main camp from which criticism of the traditional views on Stoic 
influence in Roman law has come has been the camp of Roman legal 
scholarship itself. While adhering firmly to the theory of intellectual cau- 
sation, many legal scholars, their ranks occasionally swelled by classicists, 
have sought to de-emphasize Stoicism and to elevate other intellectual 
sources for the theories and policies of Roman jurists and legislators. It 
has been noted that ideas such as the notion of distributive justice and 
the notion of a law common to all men were not unique to Stoicism but 
were shared with the Platonic and Aristotelian schools.? In analyzing 
particular definitions given by ancient Roman jurists, scholars have also 
observed that the Pythagoreans and Aristotelians, unlike the Stoics, 
viewed man as part of a biological continuum which includes animals, 
and that Aristotle, unlike the Stoics, held that slavery was in accord with 
natural law.!? Aristotelian physics, with its doctrine of an enduring sub- 
stance that can be defined essentially and with its ability to treat incor- 
poreals as real things, is seen by some writers as providing a more plau- 
sible basis for Roman legal thought than the Stoic physics of dynamic 
materialism,!! although the teleological orientation of Aristotelian phys- 


® Two of the most typical and influential examples of this kind of thinking are John 
E. E. D. Acton, Essays on Freedom and Power, ed. Gertrude Himmelfarb (London, 1956), 
pp. 75-77 (I am indebted to Jaroslav J. Pelikan for this reference) and Ernst Troeltsch, 
“Das christliche Naturrecht;” **Das stoisch-christliche Naturrecht und das modene pro- 
fane Naturrecht," Gesammelte Schriften, ed. Hans Baron (Tübingen, 1925) 4, 156-66, 
174-80. The views represented by these works have been perpetuated well into recent 
scholarship, as, for example, by Adams, “Law of Nature," 7. of Religion, 25 (1945), 
114-16; Anton-Hermann Chroust, “The Function of Law and Justice in the Ancient 
World and the Middle Ages,” 7HI, 7 (1946), 298-304; Bernhard Kopp, “Zur Geschichte 
der Naturrechtsidee,’ Begegnung, 23 (1968), 76-77. 

9 Emilio Albertario, “Concetto classico e definizioni postclassiche del zus naturale," Studi 
di diritto romano (Milano, 1937), 5, 281-90; Helmut Coing, “Zum Einfluss der Philosophie 
des Aristoteles auf die Entwicklung des römischen Rechts," ZSS, 69 (1952), 24-59; H. F. 
Jolowicz, Historical Introduction to the Study of Roman Law (Cambridge, 1932), p. 104; John 
Walter Jones, The Law and Legal Theory of the Greeks: An Introduction (Oxford, 1956), pp. 
20-21, 59-62; Barry Nicholas, An Introduction to Roman Law (Oxford, 1962), p. 56; Fritz 
Pringsheim, “Bonum et aequum," ZSS, 52 (1932), 78-155, repr. in GA, 7, 173-223; “Jus 
aequum et jus strictum," <SS, 42 (1921), 643-68, repr. in GA, 7, 131-53; Senn, “De 
l'influence," Att del CIDR, 1, 99-110; Wenger, "Naturrecht," Wissenschaft u. Weltbild, 1 
(1948), 148-54. uu | | 

10 Brink, ‘“Oikeiosis and ozkezotes," Phronesis, 1 (1956), 123-45; Nicholas, /ntroduction, p. 
56. 
11 Eugene Vernay, Servius et son école: Contribution à l’histoire des idées juridiques à la fin de 
la République romaine (Paris, 1909), pp. 99-153. 
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ics, which defines things in terms of their potentially best nature instead 
of according to the way they currently happen to be, is also seen as 
antipathetical to the mentality of the Roman lawyers. !? 

Still other scholars argue that it is not the physical or ethical content 
of Greek philosophy but its dialectical rules which influenced Roman 
law, providing the jurists with a terminology and a method for analyzing 
and categorizing legal ideas and giving them a style in which to express 
themselves. The emphasis here is entirely on form rather than on content; 
the content of Roman law is and remains Roman, but it draws upon 
Greek philosophy, Stoic and Aristotelian primarily, to systematize itself 
formally.!? Aristotle is definitely the most important alternative to Stoi- 
cism in the opinion of scholars who deny that Stoicism is the primary or 
exclusive philosophical influence in Roman law. A significant number of 
scholars have also urged that the channel by which these philosophical 
ideas passed to the jurists was rhetoric, in particular the Latinized Greek 
rhetoric absorbed in late Republican Rome and represented most fully 
by Cicero.!* Even larger are the numbers of legal scholars who see rhet- 
oric not merely as the transmitter of philosophical ideas but as itself the 
source for the formal modes of analysis, synthesis, and categorization of 
cases practiced by the jurists.!° 


12 Jones, Law and Legal Theory, pp. 41-44. 

13 Pietro Bonfante, Storia del diritto romano, 4° ed., in Opere di Pietro Bonfante, vols. 1-2 
(Milano, 1958-59), 1, 399-404; W. W. Buckland, “Classical Roman Law," Cambridge 
Ancient History, ed. S. A. Cook, F. E. Adcock, and M. P. Charlesworth (Cambridge, 1936), 
11, 806-07, 818; Giubal, De Pinfluence, pp. 83, 87-122; Elemér Pólay, "Zur Geschichte der 
Rechtswissenschaft im republikanischen Rom," Gesellschaft und Recht im griechisch-rémischen 
Altertum, ed. Mihail N. Andreev et al., Deutsche Akademie der Wissenschaft zu Berlin, 
Schriften der Sektion für Altertumswissenschaft, 52 (Berlin, 1968), pp. 167-69; Fritz 
Schulz, History of Roman Legal Science (Oxford, 1946), pp. 62-69, 84, 85-86, 98; Vernay, 
Servius, pp. 51-69; Michel Villey, “Logique d'Aristote et droit romain," R. historique de 
droit franç. et étrang., 4° sêr., 29 (1951), 309-28; Hans Julius Wolff, Roman Law: An Historical 
Introduction (Norman, Okla., 1951), pp. 98-102; F. de Zulueta, “The Development of Law 
under the Republic,” Cambridge Ancient History, 9, 869-71. 

!* The most extensive expressions of this viewpoint are Costa, Cicerone; Storia delle fonti, 
pp. 70-78, 213-19 and Maurice Pallasse, Cicéron et les sources de droits, Annales de l’ Universi- 
té de Lyon, 3° sér., droit, 8 (Paris, 1946). See also Adams, “Law of Nature," 7. of 
Religion, 25 (1945), 114-16; Chroust, “Law and Justice,” JHI, 7 (1946), 307-08; Con- 
stantin Stelian Tomulescu, “Der juridische Wert des Werkes Ciceros," Gesellschaft und 
Recht im griechisch-römischen Altertum, ed. Andreev et al., pp. 226-67; Watson, “Natural 
Law," in Problems in Stoicism, ed. Long, pp. 225-35; Wilkin, “Cicero and the Law of 
Nature," Origins of the Natural Law Tradition, ed. Harding, pp. 12-25. 

15 Although they may disagree on the precise details of rhetorical influence, scholars 
upholding this view all follow in the footsteps of Johannes Stroux, “Summum ius summa 
iniura: Un capitolo concernante la storia della interpretatio iuris," trans. G. Funaioli, 
Annali del Seminario giuridico di Palermo, 12 (1929), 639-91; “Griechische Einflüsse," Atti del 
CIDR, 1, 111-32. Important followers of Stroux include Adolf Berger, Encyclopedic Dic- 
tionary of Roman Law, Transactions of the American Philosophical Society, n.s. 43:2 (1953), 
s. v. "rhetor;" Buckland, “Classical Roman Law,” CAH, 17, 806-07, 818; Coing, “Zum 
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Finally, while still adhering to the traditional view of intellectual cau- 
sation, a number of legal scholars argue that the theoretical notions and 
practical alterations of Roman law which others attribute to Stoic influ- 
ence should be attributed to Christianity instead.'® Scholars who reject 
the view that Christianity is the major causative force in Roman legal 
history do not do so because the Christian interpretation neglects the 
more mundane forms of historical causation. Rather, they attack it on 
the grounds that Stoics and other philosophers taught the same ideas as 
the Christians on the points in question. They also note that the human- 
izing of the law involved in the legal reforms at issue began before Rome 
adopted Christianity as its state religion. Or else, they content themselves 
with the observation that the Christians did not aim at disrupting Roman 
society either in theory or in practice." From whatever perspective the 


Einfluss der Philos.," ZSS, 69 (1952), 24-59; Richard M. Honig, Humanitas und Rhetorik 
in spütrümischen Kaisergesetzen: Studien zur Gesinningsgrundlage des Dominats (Gottingen, 1960); 
Jones, Law and Legal Theory, pp. 313-14; Kamphuisen, “L’influence de la philosophie," 
R. historique de droit franç. et étrang., 4° sér., 11 (1932), 392-93, 404-08; Pringsheim, Bonum 
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Die Quellen des römischen Rechts, Osterreiche Akademie der Wissenschaften, Denkschriften 
der Gesamtakademie, 2 (Wien, 1953); Zulueta, “Development of Law," CAH, 9, 869-71. 
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school, are Bernard Vonglis, “Droit romain et rhétorique,” Tijdschrift voor Rechtsgeschiede- 
nis, 37:2 (1969), 247-56; La lettre et l'ésprit de la loi dans la jurisprudence classique et la rhétorique 
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16 The most extensive elaboration of this view is found in Biondo Biondi, Z diritto 
romano (Bologna, 1957), passim and esp. pp. 46, 72-76, 199-210; JI diritto romano cristiano 
(Milano, 1952), 7, passim and esp. pp. 1-27, where the recent literature on the subject 
is discussed, and pp. 65, 96, 102-14. See also Emilio Albertario, “I fattori della evoluzione 
del diritto romano post-classico e la formazione del diritto romano giustineano," $DHI, 
1 (1935), 3-41; Introduzione storica allo studio del diritto romano giustineano, parte 1 (Milano, 
1935), ch. 4; Constantin Hohenlohe, Einfluss des Christentums auf das Corpus iuris civilis; Eine 
rechtshistorische Studie zum Verständnisse der sozialen Frage (Wien, 1937), pp. 100-81; Melchio- 
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1935), pp. 1-65; M. Troplong, De Pinfluence du christianisme sur le droit civil des Romains 
(Paris, 1843), pp. 44-365. 

1? The most vigorous and resourceful attack on the preclusively Christian interpre- 
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question has been approached, the stress on ideological causation remains 
generally unchallenged among most of the serious students of Roman 
jurisprudence. 

This picture of Roman jurisconsults and legislators as legal philos- 
ophers who sought to work out an abstract theory of law and a systematic 
methodology for analyzing it under the influence of Greek philosophy or 
rhetoric or Christian theology, as the case may be, modifying the law 
from time to time in response to the stimulus of these ideas, contrasts 
markedly with a rather different picture of the Roman legal mind at 
work which is presented, with great plausibility, by many modern legal 
scholars. Their starting point is the truism that, while the Greeks were 
speculative, the Romans were practical. This hard-headed Roman prac- 
ticality, a chorus of scholarly voices agrees, found its quintessential expres- 
sion in Roman jurisprudence, in a marriage made in heaven between the 
Volksgeist and the Berufsgeist. Readers are told repeatedly that Roman 
lawyers had a constitutional distaste for abstract speculation and general 
definitions, Roman jurists adhered to a case-by-case approach, stating 
only the rules needed for solving the particular problem at hand, without 
any interest in elevating particular solutions to the level of universal prin- 
ciples. They were disinclined to provide moral or philosophical reasons 
for why a law was binding; it was binding because it was the law, zpso 
facto. The jurists were men with the usual general education of their age 
and had thus come into contact with rhetorical and philosophical no- 
tions, but their more specialized training in the law and the orientation 
to it enforced by the practice of their profession made them rigorously 
practical. Where ideas from philosophy or rhetoric do crop up in their 
writings they are used. unsystematically and without personal reflection 
in an essentially decorative way, to prop up extrinsically a legal principle 
regarded as valid in any case, without any integral connection with the 
law as such. The jurisconsults of ancient Rome possessed the least philo- 
sophical minds imaginable. They “never showed more than a superficial 
interest in purely philosophical problems. ... Their efforts were directed 
not at building a purely theoretical jurisprudence, but at demonstrating 
from every possible angle the practical use to which the institutions of 
the law could be put."'!? 


18 Wolff, Roman Law, p. 92. This view is shared widely. See also ibid., pp. 104-05, 123; 
Berger, Encyclopedic Dictionary, s. v. "jurisprudentia;" Franz Blatt, “Written and Unwrit- 
ten Law in Ancient Rome," Classica et mediaevalia, 5 (1943), 142-46; Buckland, “Classical 
Roman Law,” CAH, ir, 821; Nicholas, Introduction, p. 56; Schulz, Classical Roman Law, 
pp. 6-7; Hist. of Roman Legal Science, pp. 69-80, 135-37; Vernay, Servius, p. 51; Alan Wat- 
son, Law in the Making in the Later Roman Republic (Oxford, 1974), pp. 186-93; Zulueta, 
“Development of Law,” CAH, 9, 869. The only historian of Stoicism who has noted this 
point is Bréhier, Hellenistic and Roman Age, p. 153. 
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The contrast between the Roman lawyer as a legal philosopher and 
the Roman lawyer as a more or less literal minded case lawyer which is 
presented by the scholarly literature makes this literature a sometimes 
confusing guide to the possible impact of Stoicism on Roman law, not to 
mention the difficulties it creates for anyone seeking to grasp the essential 
nature of Roman law as such. At this point it will be well to turn to the 
historical facts of the matter, so far as they can be ascertained, and to 
the jurisprudential texts themselves. 


II. THE DEVELOPMENT OF ROMAN JURISPRUDENCE 


We may begin with a consideration of the broad outlines of legal de- 
velopment in Rome and the role which the jurisconsult played in it. 
Students of Roman law divide its history into three main periods follow- 
ing the archaic era: the late Republican period (third to late first century 
B.C.), the classical period, in which the most authoritative jurisconsults 
flourished (late first century B.c. to mid-third century A.D.), and the 
post-classical period, from the later third century through Justinian’s re- 
daction of the Corpus turis civilis in the early sixth century A.D.!? Juris- 
prudence, or the responsa of the jurisconsults, began to become an im- 
portant feature of Roman legal history in the last centuries of the Re- 
public. Earlier, priests had functioned as interpreters of the law. In the 
third and second centuries B.c., however, jurisprudence emerged as a 
distinct secular profession. The responsa of the late Republican juriscon- 
sults acquired a great deal of authority, to the point where they were 
regarded as sources of law. At the time when the Republican jurists be- 
came active, Rome was undergoing a transition from a small, purely 
agricultural and military state to a commercial and plutocratic Medi- 
terranean empire. The laws were in a state of confusion. Many of them 
were based on conditions which had ceased to exist, and new laws were 
needed to meet new conditions. It was also seen as desirable to modify 
or to discard the rigid, ritualistic, and formulaic approach to law which 
had characterized the archaic period. In these circumstances the function 
of the jurisconsults went beyond the mere interpretation and organization 
of the law in the modern sense. They took on the task of being depositories 


19 This general historical outline is based on the following: Berger, Encyclopedic Dic- 
tionary, s. v. advocatus," “orator;” Bonfante, Storia del diritto romano, 1, 273-78; Jolowicz, 
Historical Introduction, pp. 85-99, 369-72, 384-403, 470-84, 517-38; Wolfgang Kunkel, Her- 
kunft und soziale Stellung der römischen Juristen, 2nd ed. (Graz, 1967); An Introduction to Roman 
Legal and Constitutional History, 2nd ed., trans. J. M. Kelly (Oxford, 1973), pp. 98-104; 
Schulz, Hist. of Roman Legal Science, pp. 40-59, 99-140, 262-99; Watson, Law in the Making, 
pp. 99-110; Wolff, Roman Law, pp. 95-133. 145-57. 
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of legal norms and formulae for current use, playing a role which was 
almost legislative in nature. 

Republican jurisconsults did not require any formal accreditation. Juris- 
prudence was a profession composed of men who engaged in their science 
at will, acquiring their knowledge of the law through their own private 
study or, toward the end of the Republican era, through apprenticeship 
to an older jurist. Their authority stemmed from the high quality of their 
work and from the fact that there was a need for legal specialists, since 
the magistrates and judges who administered the law did not necessarily 
have any legal training. Jurisconsults functioned as private citizens with 
no official position. They confined themselves to studying the law and to 
giving legal advice on request both to public officials and to individual 
litigants who might seek them out. The jurisconsults themselves did not 
try cases in court. Nor did they represent parties in a lawsuit in court. 
The advice given by the jurisconsults was free. Their profession was a 
gentleman’s avocation entered into out of a commitment to public ser- 
vice as well as for the love of the art. The Republican jurisconsults came 
from the senatorial class. ‘They had generally followed the cursus honorum, 
but this was by no means a prerequisite; the field was open to anyone 
with the talent and interest who was wealthy enough to devote himself 
to legal study and counseling without the need for remuneration. A 
number of the eminent jurists of the second century B.c. are known to 
have been members of the Scipionic circle.?° Their writings have not 
survived, so it is impossible to evaluate the degree to which they may 
have drawn upon Stoicism or any other philosophical or rhetorical ma- 
terials. What we do know of the jurists of the Republican era, mainly, 
is that they enjoyed a great deal of prestige, deriving no doubt from their 
social and political eminence as well as from the distinguished and im- 
portant legal work which they did. 

The period called “classical” in Roman legal history is much better 
documented than the Republican era. The classical period was the age 
in which authoritative responsa were made on all the major areas which 
the law treated by the jurists who were the most widely quoted in their 
own day and afterward. During the first century of the classical era, legal 
education began to crystallize in a more formal manner than had char- 
acterized it earlier. While the apprenticeship system continued, the jurists 
now tended to congregate at one or another of two distinct schools of 
jurisprudence, the Proculians and the Sabinians. No information survives 
about the organization of these schools or about the teaching methods 
which they used. It is most likely that they were clubs or associations of 


20 Brown, The Scipionic Circle, gives a detailed list of the membership. 
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jurists and apprentices, supervised by heads. Some scholars have sought 
to prove that these two schools represented distinct philosophical orien- 
tations, the Proculians being Aristotelians and the Sabinians Stoics.?! 
This view has not P. :n demonstrated and receives little general support. 
Most authorities hold that the divergences between the two schools reflect 
personal rather than philosophical differences, and point out that their 
presumed doctrinal opposition cannot explain many of the stands that 
their members actually took.?? 

In any case, the drawing together of the jurisconsults as a professional 
class with a distinct educational experience in the first century A.D. 
widened the gap that had already existed between jurists on the one hand 
and advocates or rhetors on the other. The advocate or rhetor was hired 
by a litigant to defend him in court. The advocate might confine himself 
to helping his client prepare his case; the rhetor or orator was the one 
who actually argued his client's case. An orator might indeed have a 
good knowledge of the law. His first step in preparing his oration, how- 
ever, was to consult a specialist, the jurisconsult. From him the orator 
received an expert opinion on the nature of the law which pertained to 
his client's case. The use which the orator made of this expert knowledge 
depended on his judgment as to what would convince the court in his 
client's favor. While the jurisconsult's concern was to state what the law 
was as objectively as possible, the orator's concern was to win his client's 
case. Orators for this reason were perfectly willing to contrast what they 
thought or wanted or what they felt would be persuasive with the letter 
of the law itself. They argued for a strict or a lenient application of the 
law as the circumstances warranted. They were sometimes guilty of vol- 
untary or involuntary omissions or mistakes in their handling of the law, 
reflecting either their lack of technical knowledge or their desire to pass 
over points harmful to their clients’ interests.?? ‘There was, of course, a 
certain amount of legal content in rhetoric as a school discipline, since 
one of the pedagogical goals of rhetoric was to teach students forensic 
oratory by having them argue pro and con a particular verdict or by 
having them resolve a dilemma flowing from a legal situation, real or 
fictitious. However, while rhetoricians and jurisconsults came from the 
same social class as a rule and while they had been through the same 
educational system in their youth, the habits of mind and the conven- 


2! Two leading scholars who adhere to this view are Vernay, Servius, pp. 90-95 ana 
F. de Zulueta, trans. and ed., The Institutes of Gaius, 2 vols. (Oxford, 1946-53), r, 79. 

?? See, for example, Jolowicz, Historical Introduction, pp. 384-85; Schulz, Hist. of Roman 
Legal Science, p. 123; Wolff, Roman Law, p. 106. 

23 The fullest treatment of this subject is Fabio Lanfranchi, JI diritto nei retort romani: 
Contributo alla storia dello sviluppo del diritto romano (Milano, 1938). 
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tional activities imposed on them by their respective professions gener- 
ated a difference of attitude between them about the law. Where the 
rhetor moralized and attempted to play on the feelings of the court, 
pleading for mercy or harshness according to the needs of the case, the 
jurisconsult stated the legal rule pertaining to a specific case straightfor- 
wardly, without defending or criticizing it. The claim that the legal ideas 
of the rhetors are an adequate index of the philosophical content and 
temper of Roman jurisprudence is thus tenuous indeed. 

As we move into the second century A.D. we find the earlier schools of 
jurisprudence in decline. This development is a reflection of the shifting 
status of the senatorial class in relation to the emperor. The political 
initiative of the aristocracy had by now been depressed decisively. The 
emperor played an increasingly autonomous role both in legislation and 
in the according of authoritative status to the responsa of the jurists. At 
this time an individual jurist could still acquire great personal prestige, 
but only if he had imperial backing. The practice of granting the right 
to give legal opinions with the emperor’s authority on application by a 
jurist began under Augustus. While this policy may originally have been 
intended to lend additional weight to the jurists’ responsa, its effect by the 
second century was to destroy the professional independence of the juris- 
consults and to reduce them to the status of servants of the all-powerful 
emperor, permitted to practice only if their views corresponded with his. 
The reign of Hadrian (A.D. 117-38) is seen as a turning point in this 
respect. The emperor’s control over jurisprudence in this period paral- 
leled his wider use of prerogative jurisdiction and his increased interven- 
tion into suits pending trial and other such matters. 

Also, starting from the latter part of the classical period, the jurists 
came increasingly from sub-senatorial families. ‘Their prestige came from 
their skill and their imperial authorization, not from their social class. 
Their sense of professional identity was even more marked in this era 
than before. The jurists of the second century cited and discussed the 
opinions of members of their own group but ignored the views of everyone 
outside it. In their writings they cultivated their own distinct Latin style, 
solid, unembellished, idiomatic, terse, with a fixed terminology and a 
plain, clear, and objective manner of expression, which further divided 
them from the professional rhetoricians.?* The elaborateness of the tech- 
nical education of the second-century jurist can be seen by the fact that 
tasks requiring a less profound knowledge of the law, such as the drafting 
of wills and business agreements, were relegated to jurists of inferior train- 


24 On this point see Schulz, Hist. of Roman Legal Science, p. 98, who also gives some 
examples of juristic prose, ibid., n. 2 and 3. 
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ing and status. Starting in the late second century, provincial law schools 
were established by the state, which trained men for the civil service as 
well as for legal careers. The jurists trained in the capital looked down 
on the alumni of the provincial schools and tended to ignore their opin- 
ions. The only provincial jurist from this period who became famous was 
Gaius. Many of his responsa were later held authoritative, but he was not 
quoted by other jurists of his own era. 

The shift to the post-classical period began in the middle of the third 
century A.D, This development is generally regarded as a collapse rather 
than as the fulfillment of classical jurisprudence. Post-classical jurists be- 
came even less autonomous than their classical predecessors, since the 
emperor’s assumption of more and more jurisdiction left less and less 
scope for responsa. The authority of magistrates to expand and develop 
the law by issuing edicts at the beginning of their term of office stating 
what sorts of cases they would hear was terminated by imperial edict, 
which now became the sole source of law. The imperial government did 
not consult jurists extensively when it wished to legislate in the latter 
centuries of the Empire; the jurists became faceless bureaucrats who 
drafted edicts in the name of the emperor. The scope of their initiative 
narrowed almost to the vanishing point, as the imperial chancery became 
the most important center for the formulation and interpretation of the 
law. Legal writing in this period was confined to editing, compiling, and 
abridging. Its greatest monuments are the Theodosian Code of the fifth 
century and Justinian’s Corpus iuris civilis of the sixth. 

The language of post-classical legislation, particularly toward the end 
of the period, grew verbose, decorative, and bombastic, with fine senti- 
ments and vague feelings of good will substituted at many points for the 
precise legal reasoning and the laconic style of the classical era. It became 
much more usual in the post-classical period for legislators to endow their 
edicts with prefaces giving a moral rationale for the law which followed. 
The level of legal thinking appears to have been higher in the eastern 
part of the Empire than the west, a plausible fact in the light of their 
relative political positions at this time. The law schools of the east, par- 
ticularly Beirut and Constantinople, tended to produce the best regarded 
scholars. From the fifth century onward it was necessary to have attended 
one of the official law schools, at Rome, Constantinople, or Beirut, to be 
admitted to legal practice. 

A great deal of legal activity took place in the post-classical era. Many 
earlier laws were modified and many new laws were enacted. On the 
whole, the emphasis in this legislative activity did not fall on the modi- 
fication of old rules of private law. The main concern of post-classical 
legislation was rather the issuing of administrative regulations which were 
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geared to the fiscal and military interests of the state. To a lesser extent, 
post-classical legislation concerned itself with criminal law, both its sub- 
stance and its procedure. It was of course also necessary, given the legit- 
imizing of the Christian Church and the emperor’s assumption of state 
control over it, to elaborate new rules pertaining to the Church, speci- 
fying the rights of religious institutions as legal corporations as well as 
the legal rights and duties of ecclesiastical personnel. The ideological 
influence of Christianity on Roman law is a subject of debate, as we have 
noted above. To the extent that Christianity can be shown to have in- 
fluenced legislation and legal thinking, this influence is confined to the 
post-classical era, when Christianity was the state religion of Rome. The 
degree to which Christian influence can be seen will await the analysis 
of the texts below. It should be noted at this point, however, that Roman 
legal institutions which were expressly antithetical to Christian doctrine, 
such as divorce, remained in force throughout the history of the Empire. 

The tendency of post-classical legislation to employ moral sentiments 
and abstract ideas as justifications for enactments has led many scholars 
to treat this final period of ancient Roman legal history as the main era 
in which one can appropriately speak of philosophical and rhetorical 
influences in Roman jurisprudence. Unlike Christianity, however, phi- 
losophy and rhetoric were part of the established culture of Rome from 
the late Republic onward. It is therefore not at all clear why they should 
have played a more important role at the end of Roman legal history 
than they had played earlier. Various explanations of this phenomenon 
have been offered. It is argued that the political and social crises of the 
third century caused moral sensitivity to burgeon in fields which had 
been relatively barren before.?? Another view attributes these shifts to 
the personal proclivities of individual emperors as legislators.?9 Yet an- 
other interpretation, ingenious although admittedly impossible to dem- 
onstrate, 1s that philosophy and rhetoric had a delayed impact on Roman 
law because they were introduced into it through the agency of Christian 
theology, which is why they are apparent mainly in the post-classical 
period.?” The most usual explanation is that the schools which played 
the strongest role in post-classical jurisprudence were those in the eastern 
part of the Empire, where the classical school tradition was perpetuated 
while it was collapsing in the west in the wake of the Germanic conquests. 
The inherent conservatism of classical education in general and of legal 
education in particular perpetuated philosophy and rhetoric in the east 


25 Honig, Humanitas und Rhetorik, p. 4. | 

76 Fritz Pringsheim, “The Character of Justinian’s Legislation," GA, 2, 73-85. 

*7 René Voggensperger, Der Begriff des “ Jus naturale" im römischen Recht (Basel, 1952), 
pp. 22-28. 
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in the fourth to sixth centuries.?? This argument is not very logical. If 
classical education was available throughout the Empire, both east and 
west, up to the fourth century, why was it less manifest in classical juris- 
prudence than in the jurisprudence emanating from the eastern schools 
in the later Empire? None of the explanations that have been offered so 
far is entirely convincing on this point. 

The most pressing problem in the scholarly literature has not been the 
question of why post-classical jurisprudence was more given over to philo- 
sophical prefaces and moralizing than was classical jurisprudence. Rath- 
er, the main problem springs from the fact that this, indeed, was the case, 
and from the fact that most of the ideas of the classical jurisconsults are 
available only in the form in which they were put by sixth-century ed- 
itors. Justinian, after ordering the compilation of the responsa of the classi- 
cal jurisconsults who he thought were most important in the Digest and 
the /nstitutes, also ordered the originals destroyed. Here and there modern 
scholarship has brought to light the text of a classical jurist which some- 
how managed to slip through the Justinianic net. Still, modern recon- 
structions of classical jurisprudence are heavily dependent on the cita- 
tions of the classical jurists in the Corpus turis ciuilis. The fact that Justinian 
wished to destroy the works of the classical jurists after compiling them 
has led to the plausible suspicion that he would not have done this had 
he not doctored them so that his version would not bear comparison with 
the original texts. The few classical texts which have been found that are 
independent of the Corpus iuris civilis show, at some points, that the Jus- 
tinianic editors quoted them verbatim. At other points, they show that 
this is by no means the case. There has been a tendency on the part of 
some legal scholars to infer that all references to abstract philosophical 
ideas and moral values found in the classical responsa present in the Corpus 
turis civilis are Justinianic interpolations. This position has been taken 
very forcefully by Emilio Albertario, a scholar who has exerted a great 
deal of influence in the complex modern science of interpolation research 
in Roman law.?? However, Albertario has been criticized heavily by 
other outstanding authorities on the ground that the Corpus turis civilis 
does not always alter the responsa of the classical jurists and that the 
independent classical texts show that classical jurisprudence was not en- 
tirely devoid of philosophical content. Albertario's critics have also ar- 


28 See, for example, Bonfante, Storia del dirillo romano, 1, 404; Schulz, Hist. of Roman 
Legal Science, pp. 295-99. 

29 Albertario has written repeatedly to this effect. See, for example, *'Concetto classico 
e definizioni postclassiche," Stud: di diritto romano, 5, 277-90; "Etica e diritto nel mondo 
classico latino," Rivista internazionale di filosofia del diritto, 12 (1932), 3-20; “I fattori," SDHI, 
1 (1935), 3-41; Introduz. storica, pp. 81-134. 
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gued that not all the texts that he rejects as interpolations are, in fact, 
interpolations.?? No solution to this problem based on universally ac- 
ceptable premises is in sight and one is not offered here. For our purposes 
the statistical presence of philosophical tags, in and of itself, is less im- 
portant than the use which the jurists actually make of philosophical 
ideas. 


III. DEFINITIONS OF ABSTRACT LEGAL PRINCIPLES 


In turning from the historical outline of Roman law to the texts them- 
selves, we may begin by noting that the jurists on some occasions do 
provide general definitions of abstract ideas, such as law, justice, equity, 
natural law, natural reason, and the law of nations. A close scrutiny of 
these definitions shows that they are not always consistent with each 
other. To the extent that any of these definitions has a Stoic content, it 
is incidental and unsystematically developed, whether this content may 
have been introduced by classical or post-classical jurists. ‘There are also 
some philosophical conceptions to be found in these general definitions 
which are expressly antithetical to Stoicism. 

There is, indeed, some evidence that the classical jurists were aware of 
Stoic philosophy as it pertained to law. The jurist Marcianus cites a 
definition of law which he attributes to Chrysippus by name: law is the 
ruler of divine and human affairs; it ought to be what controls man in 
distinguishing good from evil, the just from the unjust, and what is to be 
followed from what is to be avoided.?! There are reminiscences of this 
definition in statements defining law given by other jurists. What is im- 
mediately striking about these reminiscences is that they omit Chrysip- 
pus’ distinction between what is and what ought to be. In contrast to 
Chrysippus, the jurists simply state that law is the science or art of justice, 
goodness, and equity,?? implying thereby that a rule of Roman law is 
just and fair in virtue of the fact that it is legal. Justitia is seen as flowing 
logically from tus, not the other way around. 


30 See, for example, Berger, Encyclopedic Dictionary, s. v. “aequitas,” humanitas," “ius 
naturale;" Wolfgang Kunkel, “Civilis und naturalis possessio: Eine Untersuchung über 
Terminologie und Struktur der römischen Besitzlehre," Symbola friburgenses in honorem 
Ottonis Lenel (Leipzig, 1931), pp. 40-79; Fritz Pringsheim, “Aequitas und bona fides," 
Conferenze per 1l XIV centenario delle Pandette, 15 dicembre 530-15 dicembre 1930, Pubblicazioni 
della Università Cattolica del Sacro Cuore, 2* ser., 33 (Milano, 1931), pp. 183-214; 
"Bonum et aequum," ZSS, 52 (1932), 78-155, repr. in GA, 1, 173-223; Stroux, “Griech- 
ische Einflüsse," Atti del CIDR, 1, 111-32. 

31 Digesta 1.3.2, in Corpus turis civiles, 16th ed., ed. T. Mommsen, 3 vols.( Berlin, 1954). 

32 Dig. 1.1.1.1, I. 1.10.2, I. I. 115 Institutiones 1.1.1, in Corpus iuris civilis, 16th ed., ed. P. 
Krueger. 
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This conclusion is reinforced by another famous text, the definition of 
justice attributed to the jurist Ulpian. Ulpian is quoted at the beginning 
of the Digest and the Institutes as follows: “Justice is the constant and 
perpetual will to render to each what is his (suum cuique tribuens).”’33 The 
same idea recurs in a definition of the precepts of the law, cited in the 
Institutes as being “‘to live honestly, not to harm another, to render to 
each what is his."?* The notion of rendering to each what is his is found 
in Platonic and Aristotelian conceptions of justice as well as in Stoicism. 
The meaning of this concept in practice depends on what "each man's 
own” is conceived to be. For the Stoics, all human beings are morally 
equal on the basis of their common possession of reason, which is identical 
with God, the logos of the universe. The logos which connects all men with 
each other and with the natural order entails mutual obligations among 
men which are pre-legal and supra-legal. To what extent do the jurists 
really reflect this conception of human nature and human obligations? 

There is one jurist, Florentius, who acknowledges that all men share 
a common nature. “Nature forms a certain kinship among us,” he notes, 
and he then goes on to observe that it is wrong and against the law for 
one man to lie in wait for another for the purpose of killing him.?* Flo- 
rentius does not, however, indicate the basis upon which men enjoy their 
natural kinship. Neither is it clear from his responsum whether the thing 
he is objecting to 1s homicide as such, or merely the lack of fair play 
involved in an ambush. It would, in any case, be difficult to prove that 
Florentius regards the binding force of the Roman law against ambush 
as dependent on the existence of some sort of unspecified natural kinship 
among men. His use of this notion in this particular context appears to 
be purely decorative, not very well thought out, and not necessarily Stoic. 
Ulpian, the jurist who defines justice in the elevated philosophical terms 
noted above, treats the concept of justice in practice in a far less philo- 
sophical manner. The “things which are his" turn out to be the specific 
legal rights which a person possesses as a consequence of his legal status 
in Roman law, a legal system not notoriously egalitarian in nature. For 
Ulpian, what is just or unjust refers in practice to what is legitimate or 
illegitimate according to the rules actually governing Roman legal insti- 
tutions.?^ 

Stoic conceptions of justice and fairness based on the natural kinship 
of all men do not seem to exercise a particularly vigorous influence on 
the jurists’ definitions of these ideas. The same may also be said for the 


33 Dig. 1.1.10.1; Inst. 1.1.pr. 
34 Inst. 1.1.5. 

35 Dig. 1.1.3. 
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jurists’ definitions of natural law and related abstractions. The jurists do 
provide abstract definitions of natural law, natural reason, and zus gen- 
tium. These definitions range from an outright rejection of the way in 
which the Stoics treated the idea of natural law to an apparent accept- 
ance of the Stoic position which breaks down on closer examination. 
Ulpian produced one famous definition of natural law which is cited in 
both the Institutes and the Digest: “Natural law is what nature teaches all 
animals," in contrast to the law of nations (ius gentium), which applies 
only to men. From this rule flows the observation that throughout the 
animal kingdom male and female unite to procreate offspring and to 
raise them, an institution which, among men, is called marriage.?’ The 
whole passage so far 1s designed to serve as an introduction to a series of 
remarks that Ulpian wishes to make on the subject of the Roman law of 
marriage. There is, indeed, a Stoic side to Ulpian's definition of natural 
law, since the Stoics, unlike previous ancient philosophers who talked 
about a universal law of nature, taught that the laws of the physical 
universe had a normative value in man's ethical life. It is, however, the 
non-Stoic aspects of Ulpian's definition that are the more striking. The 
Stoics rejected entirely the idea that man can be seen as part of a bio- 
logical continuum which includes subhuman beings. For the Stoics ani- 
mals in no sense form a moral community with men, for animals do not 
possess reason. Reason alone is the relevant norm for human moral be- 
havior, even for those Stoics who include irrational faculties within their 
descriptive anthropology. That marriage, procreation, and the rearing 
of children, moral duties rationally incumbent upon the sage and activ- 
ities which are to be carried on and regulated by a conscious act of reason 
and will, should be treated logically as one species within the general 
category of instinctual animal life would have been totally unacceptable 
to the Stoics. The principle stated by Ulpian's definition, in fact, is far 
more akin to an Aristotelian biological view of man than it is to the Stoic 
view. 

Ulpian, in the definition just discussed, distinguishes natural law from 
the law of nations in terms of the sorts of creatures to which they apply, 
men and animals in the first case and men alone in the second. There 
were other jurists besides Ulpian who defined tus naturale and ius gentium, 
both in relation to each other and in relation to tus civile, without expa- 
tiating on the biological similarities between men and animals. They 
draw rather on such concepts as reason and goodness as constitutive 


?? Dig. 1.1.1.3-45 Inst. 1.2.pr. The non-Stoic character of Ulpian's dictum has been 
noted by Brunt, “Aspects of the Social Thought of Dio Chrysostom and the Stoics,” 
Proceedings of the Cambridge Philological Society, 199 (1973), 18 n. 2. 
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principles in their analyses of these terms. It would seem, then, that their 
definitions would provide a more fruitful field for the detection of Stoic 
influences. It should be noted before proceeding any further in this con- 
nection that Roman jurisprudence did not deal as a rule with the rela- 
tions between the individual and the state or with international agree- 
ments signed by sovereign states in the contexts where the jurists discuss 
natural law and natural reason. The distinction among the three kinds 
of law, natural, common to all nations, and civil, is defined in the first 
instance as pertaining to private law.*® 

Roman jurists on more than one occasion define natural law as that 
which is consistent with natural reason, or as that which is good and fair 
under all circumstances.?? There is also a tendency on the part of some 
jurists, especially Gaius, to identify natural law or natural reason with 
tus gentium. There is one famous text in the /nstitutes in which the natural 
law, defined as the law observed by all nations, is also described as having 
been appointed by “‘a divine providence, which always remains firm and 
immutable."^4? This text is one of the few which, all commentators agree, 
is a Justinianic interpolation. Whether it was inspired by Stoicism or 
Christianity has been debated. Stoicism certainly shares with Christianity 
the idea of a divine providence. The lapidary character of the text does 
not permit the reader to discern whether its author meant by divine 
providence an ordinance which transcends the natural world or a divine 
law which is identical and coterminous with the natural world, as the 
Stoics taught. The bare connection of the order of nature with the deity’s 
disposition of all events in the universe might be equally Stoic or Chris- 
tian. A certain un-Stoic touch, however, is present in the description of 
the divine order as immutable. The Stoic order of the universe is dynamic 
and ever-changing. Since the Stoic God is material and corporeal, the 
substance as well as the ordering principle of the natural universe, God 
likewise changes. The contrast between an immutable deity and the fluc- 
tuating institutions of men suggested by the text seems to imply a Platonic 
or Aristotelian source for this passage, if indeed philosophy rather than 
Christian theology is the source. 

It is more usual for the jurists, in contrasting the tus gentium and its 
backdrop of natural reason with the civil law, to develop the contrast 
without adverting to the deity. Jus civile refers simply to the local law 
peculiar to a particular community, whose sanction lies in the enactments 
and reigning customs of that community.*’ Jus gentium, on the other hand, 
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refers to the laws actually in force, or what the jurists assumed were in 
force, among all nations, which happen to agree with each other. Roman 
jurisconsults do not use the term “positive law,” but it is a convenient if 
anachronistic tool for understanding their approach to ws gentium. All 
laws in the zus gentium, they held, were institutions actually embodied de 
ture in the positive law of all known peoples, which happen to agree with 
each other. The two operative principles are the fact that the legal rules 
in question are identical in all communities, and that these communities 
have institutionalized them in their own respective civil systems. Legal 
rules which do not enjoy universal assent are not part of the zus gentium. 
They are irrelevant unless one is interested in the science of comparative 
law, which the Romans were not. The zus gentium, although it does enjoy 
universal assent, does not acquire its relevance to Roman jurisprudence 
on that account. For the rules which make up the zus gentium are also 
rules which are embodied in the Roman civil law; and all rules of Roman 
civil law are ipso facto relevant and binding. 

The Roman jurists, none the less, identify natural law or natural reason 
as the underlying principle which establishes the commonly shared civil 
laws which make up the zus gentium.*? Since some of the laws enacted in 
Rome are the same as laws possessed by everyone else, Roman law is 
based partly on the civil law and partly on the zus gentium, which is nat- 
urally reasonable. Examples cited by the jurists are the principle that 
minors should have legal guardians*? and the principle that an item 
cannot be said to have been legally transferred from the owner to some- 
one else unless the recipient pays for it or makes some kind of pledge or 
deposit.** ‘The natural reason in back of the zus gentium is everyday com- 
mon sense, not an ıdeal abstraction which serves as the criterion of and 
justification for the civil law. 

The Romans convey the sense that both their own civil law and the 
ius gentium are reasonable, on the whole. In any case, it is the authority 
of the civil law which makes it binding, whether the civil law itself and 
the zus gentium which may correspond with it at some points are, in fact, 
rational or not. Roman jurisprudence rarely suggests that the Roman 
civil law and the zus gentium may conflict, a circumstance probably at- 
tributable to the fact that the main area in which tus gentium was devel- 
oped in practice was commercial law, whose principles the Romans shared 
with other Mediterranean peoples. The framework in which the Romans’ 
treatment of zus gentium arose was the court of the peregrine praetor.*® 


#2 Gaius, bet 1.1, 1.189; Dig. 1.1.9; Inst. 1.20.6, 2.1.11, 2.1.41. 

*3 Gaius, Inst. 1.189; Inst. 1.20.6. 
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In late Republican times there were many traders of diverse national- 
ities in Roman territory doing business with each other and with Roman 
citizens. Foreigners who were freemen and who lacked Roman citizen- 
ship were called peregrini. It became necessary to establish courts in which 
cases involving peregrines could be tried and in which rules relating to 
their legal problems could be laid down. The Republican constitution 
authorized magistrates charged with the adjudication of court cases to 
announce by edict at the beginning of their terms of office what kinds of 
cases they would hear. This power was enjoyed by the praetors, a mag- 
istracy established in 367 B.c. to relieve the consuls of the administration 
of justice, and by the peregrine praetorship, an office created in 242 B.C. 
to deal with cases between peregrine and peregrine and between pere- 
grine and citizen. Praetors frequently repeated the statements of their 
predecessors in issuing their own praetorian edicts, but they were by no 
means bound to preserve tradition and often did not do so. It was through 
this discretionary authority to admit new kinds of cases that the peregrine 
praetors expanded the jurisdiction of the civil law to include persons and 
matters which it had not originally treated. In so doing, the peregrine 
praetors drew upon the commercial law current in the Mediterranean 
world, practices defined as falling under the tus gentium because they were 
common among the peoples of the region. 

The activities of the peregrine praetors account for a substantial vol- 
ume of the litigation on commercial law and related subjects which was 


zioni, pp. 25-38; Berger, Encyclopedic Dictionary, s. v. "us gentium;" Biondi, /l diritto romano, 
pp. 136-40; Istituzioni di diritto romano, 3° ed. (Milano, 1956), pp. 68-70; Buckland, “Classi- 
cal Roman Law,” CAH, 11,810; David Daube, “Greek and Roman Reflections on Impos- 
sible Laws," Natural Law Forum, 12 (1967), 14; "The Peregrine Praetor," JRS, 47 (1951), 
66-70; Paolo Frezza, “Ius gentium," Nuova rivista di diritto commerciale, diritto dell'economia, 
diritto sociale, 2 (1949), 26-51; Jolowicz, Historical Introduction, pp. 103-05; Gabrio Lom- 
bardi, "Diritto umano e ‘ius gentium'," SDHI, 16 (1950), 254-68; Ricerche in tema di “ius 
gentium", Università di Roma, pubblicazioni dell'Istituto di diritto romano, dei diritti 
dell'oriente mediterraneo e di storia del diritto, 21 (Milano, 1946), passim and esp. pp. 
192, 231, 271; Sul concetto di “tus gentium" , Università di Roma, pubblicazioni dell'Istituto 
di diritto romano, dei diritti dell'oriente mediterraneo e di storia del diritto, 20 (Milano, 
1947), passim and esp. pp. ix-xiv, 3-8, where he discusses the literature on this subject, 
pp. 17-18, 124 ff., 345-53; Francesco de Martino, “Variazioni postclassiche del concetto 
romano di tus gentium," Annali della Facoltà di giurisprudenza dell Università di Bari, n.s. 7-8 
(1947), 107-39; Nicholas, Introduction, pp. 54-58; Félix Senn, “De la distinction du zus 
naturale et du ius gentium," in De la justice et du droit (Paris, 1927), pp. 63-72; Wolff, Roman 
Law, pp. 70-83; Zulueta, “Development of Law," CAH, 9, 867-88; Institutes of Gaius, 1, 
12-13. 

Mario Lauria, “Ius gentium," Festschrift Paul Koschaker, 1, 258-65 thinks that the idea 
of ius gentium developed before the institution of the peregrine praetors although he is not 
clear on how it was administered if such was the case. The only leading authority to 
reject the idea that the theory of ius gentium developed out of the magistracy of the per- 
egrine praetors is Schulz, Hist. of Roman Legal Science, pp. 73, 137. 


362 STOICISM IN ROMAN LAW 


added to the body of Roman civil law in the late Republic and early 
Principate. The magistracy of the peregrine praetors continued until the 
third century A.D. In 212, the emperor Caracalla extended Roman citi- 
zenship to all freemen residing within the Empire. After this time, persons 
with the status of peregrini tend to disappear from the scene, and with this 
development the need for a special magistracy to deal with them disap- 
peared as well. The or gentium is a topic to which late Imperial juris- 
prudence adverts very rarely. While the peregrine was made a Roman 
citizen at a specific point in time, the zus gentium which the peregrine 
praetors had invoked in dealing with his legal problems had always fallen 
under the aegis of the civil law. It was the civil law which endowed the 
peregrine praetors with the authority to try cases involving foreigners; it 
was the civil law which made their judicial decisions legally binding; and 
it was to the body of the civil law of Rome that the rules they elaborated 
were added. 

In the case of the law developed by the peregrine praetors, no tension 
was seen between the zus gentzum, with its theoretical foundation of natural 
reason, and the Roman civil law which assimilated it. There were some 
points, however, at which Roman jurisprudence did perceive a disparity 
between these types of law. In cases where they were not perfectly iso- 
metric, it was invariably the civil law that was binding. Roman jurists 
saw their task as the identification of what the civil law enjoined. They 
willingly admitted that there might well be philosophical principles, prin- 
ciples which they might even subscribe to themselves, which were at 
variance with the civil law. If such were the case, the civil law was none 
the less binding. ‘The demands of civil law transcended the demands of 
natural law and natural reason. Ulpian provides a crisp statement of the 
attitude generally taken by the jurists: “The civil law is something which, 
on the one hand, is not completely independent of natural law and tus 
gentium, nor, on the other hand, is it subordinate to it in all respects.’’*6 
The points at which Roman jurists saw the civil law as incommensurate 
with, and superior to, the tus gentium or natural reason are points relating 
to the law of persons where Roman law is often seen as reflecting the 
rationalizing and humanizing influence of Stoicism. The jurists’ treat- 
ment of these conflicts of laws shows that the reverse is the case; the 
abstract principle always yields to the law currently in force. Gaius notes, 
for instance, that there is a difference between ius civile and ius gentium on 
the legal status of a child born out of lawful wedlock. In the zus gentium, 
he points out, the child always follows the legal status of his mother. 
Roman law adheres to this rule in some cases, but not in all cases, and 
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Gaius goes on to specify the circumstances in which an illegitimate child 
follows his father’s status in the Roman ius civile. Gaius also observes that 
an emperor may depart from the zus gentium in this area and cites an 
example of such an enactment, which remained binding until it was re- 
pealed by the edict of a later emperor. Thus, Gaius concludes, the zus 
gentium can be and has been modified by the zus civile, and when this 
happens it is the civil law that binds.*? 

The civil law may also supercede reason. In another responsum of Gaius, 
he notes that, in contrast with the guardianship of minors, a practice 
whose reasonableness is self-evident and which is found among all na- 
tions, the legal tutelage of adult women cannot be justified on any ra- 
tional grounds. He refers here to the Roman institution of tutela mulierum, 
according to which women who were not under the legal control of their 
fathers or husbands had to have guardians to supervise their legal busi- 
ness, an institution which will be discussed further below. As Gaius sees 
it, there is no reasonable basis for the view, taught by the ancient jurists, 
that women as a class lack the mental capacity to transact their own 
affairs. He also observes that the Roman institution of tutela mulierum finds 
no support in the zus gentium, since not all peoples regard women as legally 
incompetent. None the less, he concludes, tutela mulierum is an institution 
of the Roman civil law, despite its lack of correspondence with reason 
and the law of nations; hence it binds.*? The idea that women by nature 
are just as capable of transacting their own business as men might have 
occurred to Gaius as a result of Stoic influence, since sexual equality is 
one of the school’s distinctive teachings. It may also have been a conclu- 
sion which he drew from his observation of those women whose business 
sense happened to come to his attention. In any event, the 
egalitarianism reflected in Gaius’ treatment of the topic of tutela 
mulierum does not suggest to him that the civil law on this question is in 
any way invalid. 

An even more striking example of the tendency to elevate civil law 
above natural reason in Roman jurisprudence can be seen in the jurists’ 
treatment of the institution of slavery. They note repeatedly that slavery 
is in accordance with the zus gentium; everyone practices it, including the 
Romans.*? And the zus gentium, they frequently observe, is established by 
natural reason. However, several jurists point out that slavery is contrary 
to the law of nature, for all men by nature are free.°° There is an obvious 
contradiction here. Some classical jurists even state these points all within 
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the same passage, showing no concern with the fact that they cancel each 
other out. Post-classical law reiterates the same inconsistent reasoning.°' 
Whether rationally justifiable or not in the eyes of the jurists, the insti- 
tution of slavery endured throughout the history of Rome. Even those 
jurists who advert to the unnaturalness of slavery do not shrink on that 
account from outlining the legal rules pertaining to it in a perfectly mat- 
ter-of-fact way. The idea that all men are naturally free and that slavery 
is contrary to the law of nature is certainly a distinctively Stoic principle. 
The treatment of this topic by the jurists, however, shows a complete 
disregard for the institutional implications of adherence to this principle. 
They accept natural law and natural reason as abstractions relevant to 
their consideration when they support the institutions which Rome al- 
ready possesses, either alone or in company with other nations. However, 
neither natural law nor the practices of the rest of mankind have any 
normative force if they conflict with the zus civile. The civil law in all cases 
is the criterion of the degree to which natural law or natural reason is 
admissible in jurisprudential reasoning. There is one point at which a 
jurist appears to hold that an exception to the civil law can be made 
because adherence to the pertinent legal formula would be against nat- 
ural fairness (contra naturalem aequitatem). But a dispensation may be made 
only if the exceptional procedure does not violate the premise which the 
formula reflects.5? Even here, consistency with the intention of the civil 
law is the basis for the exception to it. The civil law in Roman juris- 
prudence is the judge of natural law, not vice versa. 


IV. LEGAL PRINCIPLES IN PRACTICE 


In the general definitions of abstract principles which have been con- 
sidered so far, there are some ideas which may well have been derived 
from Stoicism. There are also ideas which are patently non-Stoic. The 
content of these definitions and the ways in which the jurists use them 
do not lend much weight to the view that Roman jurisprudence had a 
systematic theory of law, Stoic or otherwise. The most systematic feature 
of Roman legal thinking to emerge from the passages referred to so far 
is an adherence to the concrete rules of the civil law just as it stands in 
preference to the notion that it can be invalidated in any way by allusion 
to abstract philosophical principles. But general definitions by no means 
exhaust the relevant information on this point. The occasions on which 
jurisconsults and legislators actually put terms such as natural law, nat- 
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ural reason, and humanity to work far outnumber the occasions when 
they feel called upon to define them. An examination of the uses to which 
these terms were put in the juristic literature affords a good deal of evi- 
dence as to how Roman law employed these conceptions in practice. 
The study of the uses to which terms such as natural law, natural 
reason, and their cognates were put in practice in Roman law was set on 
a fresh and solid basis by the work of C. A. Maschi in 1937. Against 
scholars who argued that the idea of natural law had a primarily theo- 
retical importance in Roman jurisprudence and that it had been inter- 
polated into the citations of classical jurists by the compilers of the Corpus 
turis civilis, Maschi demonstrated that there were clearly classical uses of 
the terms "natural law" and “natural reason" and that they had a large- 
ly down-to-earth meaning. As Maschi has shown, “nature” for the 
Roman lawyer meant simply “that which is.” “Nature” is a statement 
about the physical and biological universe and about man’s physical and 
psychological constitution as they can be observed to be. Far from being 
a supra-legal norm, the basis upon which the civil law in force is to be 
criticized or altered, “nature” is an intra-legal principle, a corollary of 
the civil law as it is currently defined. “Nature” also has a sub-legal 
meaning, in which case it is inferior to the civil law as a source of right. 
“Natural,” finally, is also a term used to describe what is self-evident, be 
it unquestioned social conventions or common-sense possibilities. Mas- 
chi’s conclusions have received a good deal of support from his fellow 
juridical scholars,?? although his work has hitherto been neglected by 
historians of philosophy. It remains to be seen whether any Stoic influ- 
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ences are perceptible in the practical applications of the concept of nature 
in Roman legal thought following Maschi’s demythologizing of it. 

It would be gratuitous to recapitulate the entire contents of Maschi’s 
book. It will be helpful, however, to illustrate the main points of his thesis 
with examples drawn from the texts. There are indeed a great many 
passages in the juristic sources which reflect the idea that nature" means 
simply the commonly visible properties of things. These natural char- 
acteristics of physical realities are mentioned by the jurisconsults at points 
where there are legal consequences that flow from them. There is no 
basic difference between classical and post-classical legal thought on this 
point. The Novels of Theodosius provide one of the clearest definitions of 
nature in this sense: nature is the universe, the things in it, and the order 
that it follows; for Justinian, nature is simply the intrinsic character of a 
thing, be it a practice, a policy, an object, or a circumstance.5* To be in 
rerum natura is simply to exist, according to the classical jurist Julianus; 
and for Ulpian what is natural is simply what, in fact, is.°° 

There are certain natural characteristics of inanimate objects or physi- 
cal processes which have legal implications. In most cases these impli- 
cations fall under the heading of property rights. By their very nature 
air, running water, the sea, and the shore it touches are not amenable to 
private ownership; thus, they are owned in common by all men according 
to natural law.?* Rivers by nature may change their courses or may 
overflow their banks seasonally, thus washing away the soil upstream and 
making alluvial deposits downstream. Since this is a natural process, 
Gaius, Pomponius, and Justinian observe, persons whose land is increased 
by alluvial deposits have a natural claim to the ownership of their new 
acquisition, while persons whose land is washed away by the action of 
the river have no legal right to sue for the recovery of their losses.5? The 
exact same reasoning applies to land washed away or increased naturally 
by the action of rainstorms or hailstorms, as Ulpian and Paulus point 
out," 

The physical characteristics of animals are also described as natural 
and explored in relation to their legal consequences. The jurists agree 
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that wild animals are naturally free, belonging to nobody in particular 
in their natal state. Thus, the first person to capture a wild animal ac- 
quires ownership of it by natural reason. Should the animal escape and 
recover its natural freedom, its former owner loses his property rights to 
it and the animal will belong by natural reason to anyone else who cap- 
tures it.?? It is also noted that, since animals are not human beings, they 
do not by nature have legal capacities or rights, an observation made by 
Ulpian in explaining that the owner of an animal which is injured by 
someone else must sue the injurer if he wishes to collect damages, since 
the animal cannot take legal action itself.5? 

The physical and psychological makeup of man, his actual behavior 
as it is observed to be rather than his ideal moral possibilities, and the 
limitations of the human condition are also natural realities with legal 
consequences. A good deal of attention is paid to man’s reproductive 
nature by the jurists because of its implications for filiation and inherit- 
ance rights. It is natural, the jurists tell us, for man to produce his pos- 
terity sexually, a procedure in which male and female each play their 
naturally assigned reproductive roles, twins being natural as well as single 
births.9! Natural children are repeatedly defined as those who are gen- 
erated physically by their parents, in contrast to adopted children; 
natural bonds are the biological ties which unite parents and children, 
brothers and sisters, and other blood relatives.9? Human nature also may 
refer more broadly to the way people behave, to their emotional as well 
as their physical needs. The jurists refer, in discussing human nature in 
this broader sense, to man's liability to disease, man's need to feel that 
he is being treated kindly, and the fact that one is naturally drawn to 
love some people and to fear others.°° Man's professional activities also 
fall within the category of nature. Navigation is by nature dangerous, 
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and hence pinning one’s hopes on a safe voyage is a gamble;** magicians 
by nature wander from place to place.9? 

The jurists do not confine their interest to the legal consequences of 
physical and human realities; they also define as natural those conse- 
quences which flow from the civil law itself. Both classical and post-classi- 
cal jurists share this tendency to identify nature with the law of the 
Roman state. Ulpian gives the opinion that a bad law is no less binding 
by nature than a good one, pp For Justinian, Roman law is natural and 
the laws of other peoples are unnatural to the extent that they conflict 
with the laws of Rome. On this basis, he notes, he proposes to reform the 
laws of the Armenians on such matters as dowries and inheritance rights 
so that nature be not dishonored.9? The jurists declare various rules of 
law natural because they are consistent with or are corollaries of the legal 
conventions of Rome. This approach can be seen in the areas of property 
rights,°® personal legal status,9? the ever-popular fields of marriage, 
wardship, and inheritance,’° and a wide assortment of other institutions 
ranging from usufructs’! to servitudes’? to obligations’? to administra- 
tive regulations.?* 

Roman jurists add to this list of natural legal rules a number of moral 
and social conventions which they hold to be natural as well as being 
lawful. Theft, for instance, is as naturally offensive to good morals as it 
is illegal; the right to private property flows from the law of nature"? 
Marital fidelity’® and filial piety” are likewise natural moral and social 
values which are enshrined in the law. It is also natural, according to the 
law of the later Empire, to behave in a manner consistent with piety and 
the precepts of the Christian religion. The pagans, notes the emperor 
Theodosius, depart from the true religion through their “natural insanity 
and stubborn insolence;"?? and for Justinian molesting dead bodies and 
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practicing the vice of luxuriousness are contrary to nature, and, in the 
latter case, diabolically inspired as well.7? 

If nature means conformity to the civil law and its corollaries, as well 
as to the moral conventions which the law acknowledges and reinforces, 
it also means conformity to the intentions behind legal institutions and 
legal actions. It is naturally reasonable and naturally fair to return goods 
held for safekeeping in their original condition, to receive the fruits of the 
land one has cultivated after acquiring it in good faith even if it turns 
out that one has acquired it from a person who did not have legal title 
to it, and to possess by right a treasure which one finds in one’s own 
field.®° It is likewise fair and in accordance with natural law to carry out 
the intention of a testator in distributing the property to his designated 
heirs or the intention of an owner in the transfer of his goods to another.?! 

While the Romans clearly identify nature with their own legal system 
on many occasions, the jurists at the same time see a category of natural 
reality which is sub-legal and which is a source of rights inferior to those 
provided by the civil law. A physical reality which the jurists describe as 
natural and legal in one connection may be described as natural and 
sub-legal in another, as in the case of the blood ties between parents and 
children, and other blood relationships. Thus, the law speaks frequently 
of natural children, so called because they are born out of lawful wedlock. 
While their physical relationship to their parents is exactly the same 
as the tie between legitimate children called natural in contradistinction 
to adopted children, their inheritance rights are substantially different, 
and inferior. Legitimate children have a natural and a legal right to 
inherit from their fathers, and adopted children are “naturalized” to 
share in the same legal inheritance rights as legitimate heirs of the body. 
Bastards, on the other hand, are deprived of inheritance rights in earlier 
Roman law, although some rights to inherit were extended to them by 
imperial legislation. Imperial law also provided for the legitimization of 
bastards; thus the civil law could annul their natural legal inferiority.?? 
At the bottom of the heap are those persons so unfortunate as to have 
been born of incestuous or other forbidden unions. Since the law regarded 
incest as both illegal and unnatural, its unhappy fruits were held to be 
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neither natural nor legitimate children. These forgotten ones were truly 
outcasts in Roman law; with respect to their parents they possessed 
neither natural nor legal rights.?? 

Roman jurisprudence also made it possible for relationships between 
persons which are natural by blood to be sub-legal even when they spring 
from legitimate unions. Rome was strongly patriarchal, both legally and 
socially; relationships that entailed legal rights to succession passed 
through the male line. Agnates bore a civil relationship while cognates 
bore a merely natural relationship.?* Moving away from the field of per- 
sonal relationships, the jurists also drew a distinction between civil and 
natural possession in which natural possession is inferior to civil posses- 
sion. Natural possession may occur, for example, when a person acquires 
something through the agency of someone under his authority, such as 
a slave, who does not himself have the right to possess any property by 
law, although he is allowed to do so customarily. Such possession is nat- 
ural, not civil, because it is de facto but not de jure.®° Then too a natural 
obligation is sometimes defined in a sub-legal sense. Slaves, for instance, 
since they are not technically persons at law cannot contract civil obli- 
gations, but they can have natural obligations to their masters which 
adhere to them even if they are manumitted.®® 

We may note, finally, that the juridical texts on some occasions use the 
term "natural" in a purely logical or even grammatical sense. Ulpian, 
for instance, feels called upon to define good things as those things which 
by nature are good,®’ a tautological observation whose sole interest lies 
in the fact that he derives the noun grammatically from the verb. Justin- 
ian explains that he is reforming the law of lapsed bequests because 
some parts of the law as it currently stands contradict other parts. Such 
contradictions are contrary to natural reason,®® logical consistency being 
a manifest characteristic of nature. In a less trivial vein, the jurists taught 
that rules which were humanly as well as logically impossible to honor 
ceased to be binding.?? The classic example is the will of a father who 
made a bequest to his daughter on the condition that she marry with the 
consent of a man whom he names in his will. The man so designated 
predeceased the testator, who neglected to alter his will before he himself 
died. Since it was obviously impossible by nature for the daughter to 
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marry with the consent of a man who was already dead, the condition 
in her father’s will was ruled invalid by the jurists and she inherited the 
bequest outright. It is in the context of a series of texts dealing with 
questions of this sort that the jurist Celsus states that what nature forbids, 
no law can confirm.?? With the exception of those areas of the law in 
which nature is regarded as sub-legal, this dictum might well stand as a 
monument to the literalmindedness and concreteness of the Roman juris- 
tic view of nature in practice. As we have seen, the vast majority of 
meanings which the jurists attribute to nature are banal in the extreme. 
It was not the business of the law to contravene propositions self-evident 
to the jurists, whether their self-evidence lay in the realm of physical fact 
or in the realm of legal, moral, and social conventions whose status as 
givens in the fabric of reality was equally beyond question. 

The very obviousness of the practical applications of the idea of nature 
in the juristic literature does not provide much scope for the perception 
of philosophical qualities within them. Outside of revealing the fact that 
the Romans succumbed to the general temptation to equate one’s own 
legal, moral, and social institutions with the structure of the universe, the 
main attitude that the jurists exude is one of down-to-earth, common 
sense empiricism. In dealing with physical nature, whether inanimate, 
animal, or human, they betray no particular affinities with Stoicism, or 
with any other philosophical school, for that matter. ‘They do not reflect 
any professed doctrine about the universe, its structure, or its functions. 
Rather, they confine themselves to individual phenomena, describing 
their character in ways too commonplace to excite the interest of a phi- 
losopher of nature. There is a good deal of similarity between classical 
and post-classical jurisprudence on this point, the post-classical era show- 
ing no greater propensity for the elaboration of a synthetic physics than 
does the earlier period. The main differences between the two periods 
are three in number. Post-classical law, first of all, is more given over to 
the use of terms such as “natural” in prefatory remarks designed to justify 
the edicts which follow. Secondly, post-classical law sometimes uses the 
same definitions but alters the legal consequences flowing from them, as 
in the granting of wider inheritance rights to "natural" relations, that is 
to say, to illegitimate and cognatic ones. Finally, post-classical law on 
occasion identifies “nature” with the precepts of the Christian religion, 
thus giving its own contemporary slant to the natural piety acknowledged 
and enjoined throughout the legal literature. 
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A major difference between the law of the Roman Empire and that of 
the Republic was a tendency on the part of the emperors to alter various 
legal institutions through their edicts. Such legislative reform, above all 
in the post-classical period, is another area in which scholars of Roman 
jurisprudence have seen the hand of Stoic and/or Christian ethics at 
work. Emperors, it is argued, if not the entire Roman community, were 
motivated by ethical considerations in their reforming legislation. They 
sought to make the civil law conform to transcendent moral values. Ac- 
cording to the traditional view, this tendency can be seen most clearly 
in two aspects of post-classical legislation. One is the extensive use of 
humanitas, benevolentia, and related abstract terms as legal criteria. The 
second is the actual improvement in the legal status of persons whom the 
earlier law had held as inferior: woman, children under the authority of 
their fathers, illegitimate children, and slaves. The amelioration of the 
legal position of these classes of persons, like the introduction of moral 
values into the legal vocabulary, is viewed as a reflection of the ideo- 
logical causation explaining all developments in Roman legal history. 

It is indeed true that there is a noticeable increase in the incidence of 
terms such as humanitas in the legal literature of the post-classical era, 
particularly between the fourth and the sixth centuries. A scrutiny of the 
texts indicates, however, that this usage cannot be ascribed preclusively 
to any one ideological cause. Nor is humanitas always used with reference 
to a transcendent moral order in any case. The term is used inconsistently 
and, on the whole, decoratively. 

Humanitas is sometimes merely a short-hand term for human nature 
and its needs. In this connection it refers most usually to the physical and 
moral limitations which mark the human condition and it is used to 
justify policies which the emperors institute in their efforts to cope with 
human weakness. Thus, Theodosius tells us that he is decreeing, out of 
humanity, that funerary monuments be set up for the edification of his 
subjects, whose frivolous tendencies he evidently hopes to check by these 
grim reminders of mortality. Elsewhere Theodosius observes that the law 
he is enacting is humane in that it imposes a remedy for human fallibility 
by admonishing potential malefactors and deterring them from crime. °' 
The people possess humanitas in these examples in their common weak- 
nesses; the emperor possesses humanitas in his desire to correct that weak- 
ness. Humanitas in the latter sense is a way of describing the emperor’s 
will as embodied in the laws he creates. Since humanitas flows from the 
emperor, whatever he decrees can be called humane, and frequently is, 
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regardless of its content. ‘The emperor’s grants and concessions are called 
humane, whether they benefit society as a whole, as in the case of pro- 
visions for poor relief?? and the remission of tax delinquencies,?? or 
whether they exclusively benefit privileged corporations, secular or reli- 
gious.?* The index of the humanitas of imperial grants and edicts is not 
whether they genuinely serve social needs but the fact that they emanate 
from the emperor's good will. 

Humanitas is also used to denote moral virtues which all men should 
practice, and not just the emperor, whether or not these virtues are in- 
stitutionalized in the law. In this context, humanitas is often seen as a 
highly desirable but supererogatory virtue. It goes beyond what the law 
requires; it is voluntary and not enforceable by law because of its ex- 
traordinary quality. Consequently, it would be unrealistic to penalize the 
citizenry for not manifesting it.? As a moral virtue, however, humanitas 
is elsewhere made legally obligatory, particularly in cases where it is 
identified with piety, whether pagan or Christian. At one point Justinian 
defines Aumanitas as God’s love for man; by implication, it is an attribute 
of the divine nature which mankind is expected to emulate.?® Theodosius 
puts himself forth as an exponent of humanity inspired by the divine 
example by his clemency during the Easter season.?? Various texts can 
be cited where humanity is equated with the religious sensibilities instilled 
by the Christian faith: respect for religion, for consecrated persons, places, 
and things,?? as well as with more substantive doctrines such as the value 
of human life; Justinian prohibits infanticide as inhuman and unChris- 
tian alike.?? The Christian emperors have no monopoly on the identifi- 
cation of humanitas with religious values. Julian the Apostate, in his legis- 
lation on the subject of priestly duties, cites humanity, love of mankind, 
and piety as essential virtues to be sought in appointees to the priesthood 
and indicates that these qualities may be developed by a study of Pytha- 
goreanism, Platonism, Aristotelianism, and Stoicism. "°° 

Humanitas also appears in imperial legislation in contexts where it has 
a more limited institutional significance. Like its fellow abstraction, nat- 
ural reason, humanitas sometimes means little more than consistency with 
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the intrinsic character of the civil law. Since certain legal rights flow from 
certain legal institutions, the task of judges is to see to it that the nature 
and intention of these rights and institutions are respected, especially in 
cases where failure to observe some technicality of the law is uninten- 
tional or not the fault of a litigant. Emperors use Aumanitas in this con- 
nection both in directing instructions to magistrates and in referring to 
their own humane policies.!?! Perhaps the most interesting example of 
this type of usage, largely as a sign of the times, is a ruling of Theodosius 
which states that litigants should not be penalized for governmental in- 
competence and dishonesty. If a document necessary as evidence in a 
lawsuit is shown to have been forged by a government official, and not 
by either of the litigants, the judge may suspend the formalities out of 
humanitas and make the judgment that seems fairest to him. +°? 

Still another use of humanitas is one which suggests a distinctly propa- 
gandistic orientation on the part of imperial legislative rhetoric. Human- 
itas occasionally appears as a justification for those policies which accord 
with the best interests of the state, in particular, its military, fiscal, and 
administrative needs. Inflationary prices are inhumane, we are told in 
an edict of Diocletian, the reason being that inflation is bad for the sol- 
diers, who are on fixed salaries.!?? Diocletian shows no interest in the 
deleterious effects which inflation may be having on less favored elements 
in the community. The policies which the emperors attempt to embellish 
by labeling them as humane often show a facile willingness to convert a 
moral end into a political means. It is humane to codify and emend the 
laws not because law-abiding citizens may be benefited by legal reform 
but because it will make it easier to punish criminals; it is humane to 
reorganize the appellate courts not because this will speed up the settle- 
ment of disputes but because it will enable the administration to make 
do with fewer judges.!?* The emperor Justinian explains without mincing 
words that the reason why the law should be adminstered humanely, 
tempering justice with mercy, is that this policy in the long run will keep 
the people quiet more effectively than will a policy of harshness. +° Theo- 
dosius agrees with Justinian’s utilitarian approach. He is equally blunt 
in treating humanitas as a calculated strategy for buying political support 
from the restive populace. With regard to the unmanageable provincials, 
he observes, *the more humanity is shown them, the more is love of loyal 
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devotion incumbent upon them.”’!°® Humanitas is also the gratitude which 
the citizens are expected to feel toward an emperor who takes pressure 
off their pocketbooks.!9?" It is clear from these examples of humanitas used 
to dignify what is essentially a political quid pro quo that it is necessary 
to examine the use of the term in its context, and not merely its statistical 
incidence, in order to sense the real degree to which it has a transcendent 
moral meaning in the law. 

A final, and extensive, use of humanitas in imperial legislation is as a 
rationale for changes in the law which extended the rights of certain 
persons beyond their previous limits. In evaluating the degree to which 
humanitas is used in this context in a decorative or a substantive manner, 
one has to consider the historical reasons why emperors at certain points 
in time may have found it desirable to extend these rights. Was an em- 
peror responding to a flash of moral enlightenment vouchsafed in his 
reign but not before, or was he responding to some social need? One area 
in which imperial reform is very noticeable is the area of inheritance 
rights. Emperors frequently cite humanitas as the motive for new laws 
enabling illegitimate children to inherit under certain circumstances, 
laws permitting children born of servile unions to inherit, and laws per- 
mitting inheritance through the cognatic as well as the agnatic line.!9? 
It is fully possible that this desire to extend inheritance rights reflects 
more than just imperial generosity. In the light of the social and political 
climate of the late Empire, it may well have seemed prudent to maintain 
succession to the large landed estates by these devices, rather than allow- 
ing the fortunes which enabled them to function to disintegrate through 
lack of heirs. The villa owners played a vital economic and administrative 
role in the life of the Empire which no one else had the resources to play. 
It would have been contrary to the interests of the state had this class 
been allowed to die out. 

Another institution which is frequently linked to humanitas in imperial 
legislation is slavery. While slavery remained fully lawful throughout 
Roman history, despite what Stoic sages might have had to say about it, 
there is a marked tendency on the part of the later emperors to enact 
laws facilitating the manumission of slaves and limiting the master's 
power over his slaves.!?? The power of the master over his slaves had 
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been absolute in Republican law, but from the first through the sixth 
centuries A.D. a significant number of limitations were placed on the 
master’s right to mistreat his slaves, to harm them physically, to punish 
them, and to kill them. Manumission was also practiced extensively in 
the later Empire, and procedural reforms instituted by the emperors 
made it progressively much easier to accomplish. The emperors repeat- 
edly advert to humanitas in explaining why they are making these enact- 
ments pertaining to slavery.'!? At the same time there were telling prac- 
tical reasons for these developments, a conclusion which a brief glance 
at the patterns of slave use in relation to the economic and political 
history of Rome makes inescapable. 

The main source of slaves in the Republican period was imperial ex- 
pansion. Captives from the thickly populated Mediterranean world 
poured into Rome. The supply of slaves was huge and their price was 
low. Wealthy landowners who ran their villas on the basis of slave labor 
found it practical to purchase fully grown slaves, to work them as hard 
as possible, and then to replace them. The initial capital investment in 
the slave labor force and the need to replace the slaves periodically was 
less costly than it would have been to breed slaves and to raise them from 
infancy. Furthermore, if one were to breed a healthy slave stock it would 
be necessary to purchase more female slaves than were needed for the 
work of the villa and to provide slaves with a costlier quality of food, 
shelter, and care. Since slaves were cheap and plentiful it was more feasi- 
ble economically to get as much work as possible out of an adult slave 
and then to replace him. 

By the first century A.D. the territorial boundaries of the Roman Em- 
pire had been stabilized. The Romans fought fewer aggressive wars after 
this time. Such new territory as they absorbed was thinly populated. 
While capture had been the primary source of slaves in Republican times, 
most of the slaves in Rome now acquired their servile status in other 
ways. Having been born of a slave mother was the most common means 
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of enslavement. Others were the penal servitude meted out to political 
prisoners and to humiliores convicted of serious crimes, the taking of ex- 
posed children as slaves by those who found them, and the selling of one's 
child or even of oneself into slavery. Despite these variegated means of 
enslavement, the slave population grew much smaller during the Prin- 
cipate than it had been during the Republic, and the price of slaves 
climbed dramatically. It ceased to be profitable to buy slaves in large 
numbers, work them to death or exhaustion, and then replace them. 
Since slaves were becoming scarcer, they were also becoming more valu- 
able not only as an initial investment but as a continuing investment. 
The large latifundia which had become the dominant mode of organizing 
agriculture were geared to their use; it was impossible to revert to the 
small free farmer as the basic unit of agrarian labor. At this point it 
became logical to treat slaves less harshly and to start protecting them 
by law against cruelty on the part of their masters. The objective was to 
maintain the vigor of the agrarian labor force, since agriculture was the 
foundation of the Roman economy. The slave still remained the private 
property of his owner, but limits on the owner's power over his slaves 
were seen as consistent with the common good, as Justinian remarks in 
reinforcing the second-century laws of Antoninus Pius on this subject, 
"this rule is just, for it is a matter of public concern that no one should 
make evil use of his property.” !! 

Outside of the inescapable importance of agriculture to the health of 
the Roman economy, there was yet another practical reason why the 
Romans were moved to accord to slaves a limited recognition as persons 
as the Republic gave way to the Principate. A great many of the slaves 
who were imported from the Mediterranean world at this time had com- 
mercial skills which the Romans had not bothered to develop so exten- 
sively. Roman slaveowners rapidly saw the advantages of using slaves as 
agents for all kinds of business operations. Slaves served as shopkeepers, 
merchants or factors in the wholesale trade, brokers, accountants, ship- 
ping agents, bankers, bailiffs, and secretaries to their masters. For these 
purposes it was necessary to accord them the legal capacity to transact 
business in the name of their masters, and it was practical to let them 
have a peculium, or fund of money, which, while technically belonging to 
the master just as the slave himself did, gave the slave the financial flex- 
ibility he needed to transact the business he was charged with conducting 
on his master's behalf. The existence of the peculium made third parties 
more willing to deal with slave agents. Although the master remained 
liable for the slave's actions, the peculium was a guarantee of the slave's 
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good faith. The peculium would not have endured as an institution unless 
the slaves to whom it was granted showed themselves to be reliable and 
trustworthy in the business committed to their charge. 

A slave with a peculium could speculate with it, if it was not otherwise 
engaged, and could buy his freedom with the profits he made. The more 
usual means by which slaves acquired freedom was manumission. Slaves 
were manumitted for all kinds of reasons. It is important to note that 
when a slave was manumitted during the Roman Empire he did not 
automatically receive complete legal freedom from his master. Various 
obligations and opera were demanded of the freedman, and he might be 
granted a more or less dependent position with respect to his former 
master in the act of manumission. In some cases, no doubt, piety or 
affection or gratitude toward the slave was the inspiration for emanci- 
pating him on the part of his master. The desire to buy a posterity to 
mourn him was sometimes the motive of a master’s deathbed manumis- 
sions. Sometimes a slave was freed so that he could be made his master’s 
heir, or with a view to making possible a legal marriage with a slave. 
Being a hard-headed people, the Romans also manumitted slaves if they 
became too expensive to keep, bearing in mind that the ex-slave still owed 
many services to his former owner and his heirs. The master who freed 
his slaves in such a situation could thus enjoy the best of both worlds: the 
devoted service during his lifetime of slaves who knew that they stood to 
benefit by his testament, the satisfaction of enabling his heirs to enjoy the 
services of his grateful freedman, and the warm feeling of having done 
a good deed. 

While there was an increased tendency toward manumission in the 
later Empire, this tendency cannot be described as a curve going ever 
upward. The manumission rate in the reign of Augustus, at the very 
beginning of the Principate, was extremely high. The curve then sinks in 
the post-Augustan age, and starts to rise again dramatically from the 
third century onward. In understanding the reasons for these ups and 
downs, the theory of ideological causation is not very helpful. If Chris- 
tianity was what inspired manumission, why was the manumission rate 
so high in the first century B.c.-A.D., when the Christian religion had just 
been born and well before it had attracted a substantial number of prop- 
ertied converts to the fold? Why should non-Christian emperors have 
encouraged manumission and the better treatment of slaves later in the 
Imperial era? If Stoicism is seen as the cause, it is impossible to explain 
convincingly why Stoicism should have been influential at the beginning 
and the end of the Roman Empire, but not in the middle. A much more 
plausible explanation of the manumission curve in the Roman Empire 
can be found by looking at economic and political realities. 
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The first question to be considered is why so many Romans manu- 
mitted slaves during the late Republic and the early Augustan period 
and why manumission fell off after the reign of Augustus. The answer to 
this question can be seen in the rich source of captives available at this 
time and in the policy of Augustus himself. For most large slaveowners 
the first century B.c. was a period of easy come, easy go. They did not 
hesitate to manumit slaves who had outlived their usefulness since it was 
easy to replace them. Augustus objected to this ready manumission. He 
was the author of a number of edicts on a variety of apparently unrelated 
subjects which, when looked at together, reveal a consistent social poli- 
cy.!!? Aware of the fact that Rome was the mistress of a vast multi-ethnic 
empire, he wanted to make sure that Roman citizens of Latin stock re- 
mained the predominant social element within it. He did not wish to see 
Roman citizenship diluted through the emancipation and enfranchise- 
ment of slaves from other parts of the empire. Augustus also wanted to 
build up the senatorial class, which had declined in numbers as a result 
of the civil wars of the late Republican period. He opposed the dilapi- 
dation of the estates that gave this class its status, a process which was 
occurring through legacies bequeathed to freedmen. Augustus therefore 
restricted the number of manumissions that it was legal to make and also 
imposed a tax of 5% of a slave’s value to be paid by his ex-master, in 
order to discourage manumission and at the same time to profit from 
what there was of it. Augustus also instituted the principle that a freed- 
man had certain duties and obligations with respect to his former master. 
As a result of Augustus’ legislation, then, it was no longer lawful to man- 
umit slaves ad libitum, and a social and legal distance was preserved be- 
tween the free-born citizen and the freedman. 

The imperial legislation of the later Empire, which loosened Augustus’ 
restrictions on manumission, was a response to the fact that slavery as an 
economic institution was no longer viable. In addition to the drying up 
of the supply of slaves, the decline in numbers of the slave population, 
and the increased price of slaves, the villa owners of the late Empire were 
faced by the host of economic problems immortalized under the title of 
“The Fall of Rome" in every elementary textbook of European history. 
On the one hand they were confronted by the scarcity and high price of 
slaves. On the other hand, rampant inflation and the ever-increasing 
burdens of imperial taxation ate away at their resources, which were 
frozen in agricultural assets that could not be expanded to meet their 
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rising economic needs. The results, for the landowners, are well known. 
Smaller landholders went bankrupt and sank to the class of coloni, forced 
to become the semi-free tenants of their wealthier neighbors. The larger 
landowners found that it was more profitable to upgrade their slaves to 
the status of semi-free tenants, resembling that of the coloni, than to keep 
them as slaves. In this way the villa owner could still get the labor per- 
formed on his estates while no longer having to bear either the initial 
and recurrent capital investment in slaves or the expenses for their food, 
clothing, and housing. The decline of slavery in the later Roman Empire 
was a spontaneous response to the economic conditions of the period. It 
was paralleled by the spontaneous rise of a semi-free, semi-servile labor 
force which was its economic and social surrogate. It 1s just as difficult 
to argue that the upgrading of slaves which occurred at this time was an 
expression of Stoic humanitarianism as it 1s to argue that the proto-serf 
was, in a real sense, any more autonomous than the slave had been. An 
instructive analogy has been drawn between the trend toward manu- 
mission in the later Empire and the extension of citizenship to all freemen 
in the third century. In both cases a right was made available whose 
advantages were more apparent than real thanks to the imperial abso- 
lutism and fiscal oppression which accompanied them.!!? 

There are two other categories of persons whose legal rights were en- 
hanced during the course of Roman legal history, women and sons under 
the control of their fathers. In both cases, the greater measure of freedom 
which they came to enjoy has been attributed to Stoic humanitarianism 
or egalitarianism, although, unlike the laws on slavery, the legislation 
and jurisprudence on the subjects of female and filial rights do not employ 
philosophical terminology. In order to appreciate the significance of these 
changes it will be useful to outline some features of the late Republican 
law concerning the family and marriage.!!* 

Rome was a strongly patriarchal society, and the Republican law vest- 
ed virtually unrestricted power over his children in the paterfamilias. His 
patria potestas was exercised over all the children he might have, either by 
birth or adoption. The paterfamilias had the power of life and death over 
his children, the right to sell them into slavery, the right to betroth, 
marry, and divorce them. He also had legal ownership over any property 
in the possession of children who were under his authority. Persons sub- 
jected to patria potestas were alieni iuris; they were not free agents at law 
and had no right to the legal ownership of their own property. The 
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authority of the male head of the family did not terminate when his sons 
reached their majority. It lasted ordinarily until the death of the pater- 
familias, although there were several ways in which it could be terminated 
voluntarily by him. A filiusfamilias, however, might be fully adult, a mar- 
ried man with his own children, and even an important officer of state, 
while still remaining under the control of his paterfamilias in all matters 
of private law. It was customary to give a son alieni turis a peculium anal- 
ogous to that of a slave. This property remained within the legal own- 
ership of the paterfamilias. It could be used by the son, but the right to 
dispose of it by gift or testament remained in the father's hands. 

This lack of independence on the part of the filiusfamilias does not seem 
to have been regarded as oppressive by the Romans, since it persisted in 
most respects until the end of Roman history. There were two features 
of patria potestas, however, which did undergo significant change between 
the end of the Republic and the later Empire. One was the institution 
of the peculium and the other was the life and death power of the pater- 
familias over his children. 

In early classical law the principle of the peculium castrense was devel- 
oped. This was the peculium of a filtusfamilias who was a member of the 
armed forces. His property and any wealth he might acquire through his 
military service could now be disposed of freely by him without his 
father's approval, although the peculzum still remained technically his 
father's legal property. In the later Empire an analogous institution, the 
peculium. quasi-castrense, was developed for sons in the civil service. It is 
difficult to regard the limited recognition of property rights to sons who 
were functionaries in the army and the civil bureaucracy as a new general 
recognition of the moral equality of descendants and ascendants. The 
rights involved in the peculium castrense and quasi-castrense, such as they 
were, applied only to sons in two particular careers, not to all sons under 
patria potestas. Furthermore, even those men who enjoyed the right to the 
peculium castrense or quasi-castrense in the light of their professions remained 
under patria potestas in all other respects. Rather than being a recognition 
of the full legal personhood of sons under patria potestas, the institution of 
the peculium castrense and quasi-castrense was a perfectly transparent effort 
on the part of the emperors to encourage members of the propertied class- 
es to enter and to remain in the service of the state as military and civil 
officials. The peculium castrense was instituted at the end of a period of civil 
wars which had decimated the upper classes from which the army officer 
corps was drawn; and while all male citizens had the duty to serve for 
a time in the army, the officer corps was composed of men who made it 
a voluntary career choice. The early Principate was also an era when the 
glamorous wars of conquest were giving way to the less lucrative and 
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publicity-fraught defense of the frontiers. It was thought necessary, there- 
fore, to make permanent careers of military service more attractive. The 
peculium quasi-castrense was instituted in a period when recruits to the civil 
service were less numerous, not merely because of the demographic at- 
trition of the upper classes, as well as all other classes in the later Empire, 
but because of the demoralization and unwillingness to serve on the part 
of the aristocrats who were the backbone of the imperial bureaucracy. 
The upper classes did the work of implementing the law and executing 
the emperor’s policies, but they received in return only an ever-lessening 
role in actual decision making and an ever-increasing burden of taxation. 
It was thus not a humanitarian revulsion against the subordinate position 
of the filusfamilias but the need to make civil and military service more 
appealing which inspired the granting of these new property rights.!!? 

It is much more likely, on the other hand, that the termination of the 
father’s life and death power over his children reflects the impact of more 
genuine moral feelings. While it may be argued that the prohibition of 
the exposure of unwanted infants was a feature of the demographic policy 
of the later emperors, who were waging a losing battle against the decline 
of the population, their opposition to infanticide on moral and religious 
grounds seems to be clearly indicated. In classical law, infants, even those 
still in the womb, were regarded as existing zn rerum natura and as having 
legal rights in most branches of the civil law.'!® One might see the new 
definition of infanticide as homicide as a logical extension of that prin- 
ciple. If so, it was a corollary of the civil law which did not occur to the 
Romans until the later Empire. When the emperors do get around to 
prohibiting infanticide, they expressly condemn it as unnatural and un- 
Christian, as an edict on this subject by Justinian, cited above, illustrates. 
While it is possible that the demographic problems of the later Empire 
may have served as a catalyst to the emperors' Christian enlightenment 
in this connection, there would seem to be no basis for attributing the 
prohibition of infanticide to Stoicism, which, unlike Christianity, was a 
constant potential influence throughout the history of Roman family law. 

In the case of the Roman law of marriage what is at issue is the shift 
from one form of marriage to another and the alteration of the married 
woman's rights to manage her own property. In both cases the significant 
changes occurred in the late Republican period or in the reign of Au- 
gustus, too early to make Christianity a possible cause. The changes in- 


115 Virtually the only legal scholars who have connected the peculium castrense with the 
military needs of the early Empire are Arangio-Ruiz, /stituziont, pp. 476-77; Crook, Life 
and Law of Rome, p. 111; and Schulz, Classical Roman Law, p. 154. 
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volved have, instead, been assigned to a new enlightened awareness of 
sexual equality stemming from the Stoic philosophy. 

In the Roman Republic there were two forms of marriage, marriage 
cum manu, which placed the wife entirely under her husband’s legal con- 
trol, and marriage sine manu, which did not. The husband might acquire 
manus by one of three ways: confarreatio, coemptio, and usus. Confarreatio was 
a religious ceremony involving the sacrifice of a cake, the farreus panis 
which gave its name to the rite. The sacrifice was made to Jupiter in the 
presence of ten witnesses as well as the flamen dialis and pontifex maximus, 
the priest of Jupiter and the high priest. Certain ritual words had to be 
spoken to effect the marriage. Confarreatio was a form of marriage neces- 
sary for certain priests and it was confined in practice if not in law to 
patricians. Coemptio was the transfer of the bride to the bridegroom by 
means of a fictitious sale. It was probably a survival of the earlier practice 
of actually selling the bride to her husband. Manus was acquired by usus 
simply through the cohabitation of husband and wife for one year. It 
was very easy to avoid manus by usus since it could not be established if 
the wife absented herself for three days and nights before the year was 
up. With regard to property and inheritance rights, the status of a wife 
in manu was exactly analogous to that of a female descendant of her hus- 
band under patria potestas; her marriage transferred her legally as well as 
ritually from her father’s family to her husband’s family, and she inher- 
ited from her husband and not from her father. 

A woman might also be married sine manu in Republican law. A mar- 
riage sine manu required no special formalities and no sanction by any 
kind of public official to be valid. It was customary for the bride to be 
led to her husband’s house, but the omission of this ceremony in no sense 
invalidated the marriage; a marriage sine manu could even take place 
when the couple were in absentia. The legal status of a wife in a marriage 
sine manu, with respect to property and inheritance rights, was either that 
of a filiafamilias in the household of her own father or that of a woman 
sui iuris with a tutor or legal guardian, depending on whether or not she 
had been under patria potestas before her marriage. In other words, a 
marriage sine manu did not alter the legal status with regard to property 
rights which the bride had possessed before her marriage. She remained 
a member of her paternal family by law. 

The rights of the concerned parties to create and to terminate a mar- 
riage depended to some extent on whether the marriage were cum manu 
or sine manu. In either case the marriage could take place only with the 
consent of the patresfamiliarum if both the bridegroom and bride were 
alient iuris. The bridegroom’s consent was also necessary in either form of 
marriage, whether he was alieni iuris or sui turis. If the bride were alieni 
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iuris she could be married in either form of marriage without her consent. 
The bride’s consent was necessary only if she were sui iuris, but in this 
event she needed the consent of her {utor to contract a marriage cum manu. 
Her tutor’s consent was not needed for a marriage sine manu, since her 
property rights were not altered in this case. In either form of marriage, 
the husband and his paterfamilias, if he were alieni iuris, had the right to 
initiate divorce. Either the father or the son could initiate the divorce 
against the will of the other, the crucial factor appearing to have been 
the first call. Neither the wife nor her paterfamilias could initiate divorce 
in a marriage cum manu. However, in a marriage sine manu, the wife could 
initiate divorce if she were su? iuris. If she were a filiafamılias her father 
could initiate divorce against her will, although the reverse was not the 
case as far as one can tell. In a marriage cum manu a divorce required a 
ceremony reversing the mode by which manus had been acquired in the 
first place. No formalities were required for divorce in a marriage sine 
manu, although it was customary for the party who had initiated the 
divorce to utter the phrase “res (uas tibi habeto" to the spouse who was 
being divorced. It was very easy to split up a household when a marriage 
sine manu was terminated by divorce, since the property of the spouses 
had been kept separate by law during the course of the marriage. It was 
unnecessary to give grounds for a divorce in a marriage sine manu. The 
marriage could be terminated by one side or the other or by mutual 
consent, without showing cause, although it was to the advantage of the 
husband with regard to his legal claims to his wife's dowry if he could 
prove infidelity on her part. 

In the later Republic, marriage sine manu tended to replace marriage 
cum manu. It is argued that this development reflects a more egalitarian 
view of women, inspired by Stoicism. Scholars have made this point who 
at the same time recognize that the legal inferiority of women is still 
quite apparent in marriage sine manu.!!? The wife can still be married 
and divorced against her will. She remains legally just as dependent on 
her pater or tutor as she had been before her marriage. It is thus difficult 
to see any great leap forward toward the legal autonomy of women in 
marriage sine manu. If a shift in the moral attitude toward women is not 
the explanation for the growing popularity of marriage sine manu in the 
late Republic, what is? The answer is manifest to anyone who casts a 
glance at the social and political history of the late Republic 118 It was 
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an era of incessant civil war. Marriage was an essential means by which 
the aristocrats cemented together and realigned their political parties. 
The divorce rate, unsurprisingly, rose considerably in the last century of 
the Republic. Since they used marriage and divorce as instruments of 
policy, the political dynasts of this period preferred that form of marriage 
which gave them the maximum maneuverability. Marriage sine manu re- 
quired no formalities to contract or to terminate. Each of the two fathers- 
in-law had an equal right to terminate the marriage when it ceased to be 
useful; and, since the property of the spouses remained separate, the wife 
staying under the control of her paterfamilias or tutor, the household could 
be split up without any inconvenient losses of property on either side. 
The spouses were pawns on the chessboard of Republican politics. A 
great many of the important men of the late Republican period married 
and divorced repeatedly in their efforts to gain a yet more advantageous 
social and political position in the contest. It is this situation, and not 
any new philosophical perceptions about the dignity of women, which 
explains the decline of marriage cum manu and the popularity of marriage 
sine manu in the late Republic. 

The second change pertaining to the legal status of women which has 
frequently been seen as a recognition of Stoic sexual egalitarianism on 
the part of the Romans is the limitation of a woman’s dependence on her 
tutor in the handling of her own property. An important change in this 
field of the law was instituted by Augustus, who made noteworthy in- 
roads into the previous rules. The Republican law regarding tutela muli- 
erum had been clear, unambiguous, and, from the point of view of egal- 
itarianism, deplorable.''* All women at any time of their lives were re- 
garded as legally incompetent. If they were not under patria potestas or 
the manus of their husbands, they had to have a tutor to supervise their 
business activities. The only women exempted from this rule were the 
Vestal Virgins. Tutors were appointed for women in many of the same 
ways in which they were appointed for other legal incompetents, such as 
minors, prodigals, and lunatics. The main difference between tutela mu- 
lierum and these other forms of legal tutelage is that it was permanent. 
Minors could cast off tutelage when they reached their majority; prodi- 
gals might do so if they mended their ways; and lunatics were allowed 
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to manage their own affairs in their moments of lucidity. Women, how- 
ever, were regarded by Republican law as legally incompetent from birth 
to death. A woman's tutor exercised extensive control over his ward. His 
consent was needed for any legal action that could diminish her patri- 
mony. The woman could not make a binding stipulation, mancipation, 
manumission, or will without her tutor's consent. His consent was also 
necessary for her to enter a marriage cum manu, since this would transfer 
the right to control her property to her husband. Indeed, any diminution 
of his ward's civil rights, the most usual form of which was marriage cum 
manu, required his consent. A woman under (utela mulierum was called sui 
iuris in Roman law, a euphemism as it applies to a status which is clearly 
not autonomous. 

Major changes in the institution of tutela mulierum set in during the 
early Principate. Agnatic tutela was abolished and women were given 
much broader rights to choose their own tutors. But the most significant 
change was the one decreed by Augustus. Augustus devoted a good deal 
of legislative attention to matrimony. His most extensive decree on this 
subject was the Lex Papia Poppaea of a.D. 9, which states that a matron 
will henceforth be freed from tutela mulierum if she is the mother of three 
children, or four children if she is a freedwoman. While it has been hailed 
as a major step in the direction of sexual equality before the law, Au- 
gustus' policy is far more comprehensible within the context of his social 
legislation as a whole. Augustus' goal in a great deal of his social legis- 
lation was to stimulate the birth rate, especially among the upper classes 
of the Latin stock, a motivation which has been as crystal clear to modern 
historians of his reign!?? as it was to his contemporaries.!?! 

The objective of Augustus was to counteract the trend toward the 
dying out of upper-class families which had characterized the late Re- 
publican era. The civil wars had taken their toll for generations. It was 
also increasingly more expensive to bear the costs of public life in the first 
century B.C. Another financial drain was the practice of leaving large 
bequests to one's friends. A certain economic level was necessary for the 
enjoyment of the status of patrician, with the political rights it entailed. 
Members of this class wished to insure the transmission of these rights to 
their children. Their marital behavior reflects the deliberate attempt to 
limit the number of their offspring in order to guarantee this result. A 
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good many late Republican aristocrats were reluctant to marry at all, an 
attitude castigated as early as 131 B.c. by the Censor Metellus Mace- 
donius. ‘Those who did marry sought to limit the size of their families. It 
was unusual for an upper-class family of the first century B.c. to have 
more than two or three children. One fool-proof method of population 
control was the exposure of unwanted children, a right which the pater- 
familias possessed absolutely at this time. Abortion may well have been 
practiced as well as contraception, although it is difficult to know with 
what success. Contemporary medical authorities listed various recipes for 
contraceptives, all of which are scientifically ineffective, and did not dis- 
tinguish between contraceptives and abortifacients. Whatever methods 
were employed to limit family size, they achieved the desired results. 
Noble families regularly died out through lack of heirs, and the novi hom- 
ines who filled their places, faced with the same conditions, followed suit. 
Some childless families that wished to perpetuate themselves did so 
through adoption. If they followed this route, they tended to adopt boys 
and they waited until their adoptive son had reached puberty before 
adding him to the family. In this way they could avoid the costs and 
hazards of raising children from infancy as well as picking the kind of son 
they wanted. 

Now Augustus took a firm stand against the reproductive parsimony 
of the patrician class. He wished to regenerate this group for he wished 
to make it the most important social and political element in his regime. 
Augustus castigated the upper classes for not having more children in a 
speech to the senate which reiterated the exhortations of Metellus Mac- 
edonius. More concretely, he enacted a series of laws to encourage this 
end, of which the Lex Papia Poppaea is only one salient example. Augustus’ 
first step was to encourage marriage itself. He prohibited fathers from 
placing vexatious obstructions in the path of children who wanted to 
marry and he removed some of the legal obstacles to marriage that had 
existed before. He also encouraged marriage by penalizing bachelors, 
spinsters, widows, and widowers. Marriage became a legal duty for men 
between the ages of twenty-five and sixty and for women between the 
ages of twenty and fifty. Single persons within these age limits had to pay 
a special tax. He also decreed that both spouses in a new marriage had 
to be within these age limits on pain of forfeiture of the wife's dowry to 
the state after the husband's death, in order to obviate marriages in which 
one spouse was too old to have children. People who had no children 
were deprived of certain inheritance rights up to the age of sixty, for men, 
and fifty, for women. Augustus made it politically as well as economically 
advantageous for patricians to bear children. Public offices were filled by 
members of this class, and philoprogenitive fathers were given preference 
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in the staffing of both elective and appointive offices. If there were a tie 
vote for an elective office, the candidate with the most children would 
be returned. The seniority of the consuls was fixed on the same basis. 
Men with children were given preference in appointments to provincial 
governorships, and were allowed to stand for offices before the minimum 
age limit by as many years as they had children. The overall tenor of this 
legislation is impossible to misconstrue. So was the need for it, in Au- 
gustus’ estimation. An unmistakable index of that need was the fact that 
the consuls during whose term his most far-reaching demographic ordi- 
nance was passed, Papius and Poppaeus, were both bachelors. They thus 
enjoy the unique distinction of having been part of the problem and part 
of the solution at the same time. 

The conditional removal of tutela mulierum by Augustus was therefore 
merely one facet of an elaborate policy which aimed at enlarging the 
birth rate among the propertied classes, who stood most to benefit from 
his legislative package. It would certainly be difficult to interpret his rul- 
ing on tutela mulierum as a recognition of sexual equality, for it does not 
pertain to all women, nor even to those who might plausibly be expected 
to have the most practical business sense. If women as a class, or women 
of a certain age, are competent to handle their own legal affairs, this 
capacity has no logical connection with their sex lives. As a social strat- 
egy, the Lex Papia Poppaea, like other features of Augustus’ demographic 
legislation, appears to have been a failure. A large number of emperors 
after Augustus, including Tiberius, Claudius, Nero, Vespasian, Hadrian, 
the Antonines, and the Severi, found it desirable to reinforce his ordi- 
nances on this subject, but upper-class families continued to breed them- 
selves into extinction with depressing regularity throughout the history 
of the Roman Empire. 

Our consideration of the reforms which took place in late Republican 
and Imperial law has shown that the thesis of Stoic inspiration cannot 
be seriously maintained. In a few cases, there are traces of Christian 
concern, as in the prohibition of infanticide. The use of philosophical 
language in the prefatory justifications for legal enactments bears little 
or no organic relationship to the content of the enactments themselves. 
On the other hand, the improvements ordained in the legal status of 
persons in a dependent and inferior position can in all cases be correlated 
with well known political, social, and economic conditions, which ac- 
count for their timing as well as their content. One cannot sustain the 
view that the reforms of the emperors reflect a systematic effort to Stoicize 
Roman society. While the emperors did show concern for social welfare, 
their response to human suffering was a stop-gap and superficial effort 
to alleviate the symptoms of social problems. They never envisioned a 
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reform of basic institutions which might uproot the problems at their 
sources. While discoursing freely about humanity and equity in connec- 
tion with policies of all kinds, whether related to these ideals or not, the 
emperors also showed a great deal of insensitivity to these same ideals in 
the way they reacted to the institutions which they inherited and did not 
abolish and in the new laws which they enacted themselves. It never 
occurred to them, for instance, to regard judicial torture as inhumane. 
They never abolished as inequitable the criminal law which condemned 
humiliores to penal servitude in the imperial mines for the exact same 
crimes which merely banished honestiores to islands in the Mediterranean. 
They did not regard the progressive regimentation of their subjects, 
which fills the codes of the later emperors, as incompatible with human 
dignity. Their test for whether a law should be abolished, retained, or 
enacted was not its conformity with the moral values of Stoicism but its 
conformity with the interests of the state. 


VI. CONCLUSION 


The investigation of the extent of Stoic influence in Roman law which 
has concerned us in the preceding pages has led us, in effect, to end this 
book on a somewhat negative note. The main contribution to the history 
of the Stoic tradition which this chapter can hope to make is to lay to 
rest at long last the widespread but unsubstantiated myth regarding its 
impact on the Roman jurisconsults and emperors. Stoicism had only a 
tangential and superficial relationship to Roman jurisprudence. A few 
general principles and definitions attributable to Stoicism can be found 
in the juristic literature, but they are treated unsystematically in theory 
and applied inconsistently in practice, to the marginal extent to which 
there are any efforts to apply them at all. Theories of law inspired by the 
distinctive Stoic amalgam of natural law and ethics are to be found, 
rather, in the writings of professional orators, and preeminently in the 
rhetoric and political theory of Cicero,'?? not in the responsa of the juris- 
consults or in the legislative prefaces and practices of the emperors. It 
was through Latin literature far more than through Roman law that 
Stoicism was transmitted to the Latin Christian Fathers and to the in- 
tellectual world of western Europe in the Middle Ages. 
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328, 329, 331, 334, 335, 342, 346, 389; 
life and writings, 61-65; interpretations 
of his philosophy, 65-79; rhetorical 
theory, 79-89, 152; Stoic logic in, 84-85, 
115, 139, 155; Stoic epistemology in, 
104-09, 118, 152, 155; Stoicism in his 
legal and political theory, 89-104, 152; 
Stoic theology and cosmology in, 109- 
26, 152-53; fate and contingency, 122- 
26, 153; Stoic ethics in, 126-52, 153-55; 
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post-classical reputation, 156-68 

Cincinnatus, as example of virtue, 41, 
132-33, 155, 175, 285 

Claudius, emperor, 14, 16, 34, 388 

Cleanthes of Assos, 9-10, 33, 41, 114, 207, 
320, 322, 328 

Cleopatra, as example of vice, 214 

Cornelia, third wife of Pompey, 257, 268, 
270, 274 

Cornutus, Annaeus, Stoic philosopher and 
teacher of Persius, 195, 196—97, 198, 200, 
203, 253 

Cotta, interlocutor in Cicero's De natura 
deorum, 112, 113, 114-15, 116, 117-19, 
I21 

Crassus, triumvir, 63, 260 

Crassus, interlocutor in Cicero's De oratore, 
80-81 

Crates, Stoic philosopher, 323 

Cratippus, Peripatetic philosopher, 63 


Dante, 19 

Didymus, Stoic definition of parts of speech 
in, 325 

Diocletian, emperor, 374 

Diodorus, Megarian philosopher, 123-24 

Diodotus, Stoic philosopher and teacher of 
Cicero, 61 

Diogenes, Cynic-Stoic philosopher, 103, 
183, 216 

Diomedes, transmitter of Varro’s theory of 
language, 321; definition of vox, 326 

Dionysius, rhetorician and teacher of Cic- 
ero, 62 

Domitian, emperor, 20, 204, 275, 327 

Donatus, Aelius, 223; definition of vox, 326, 
333 


Egnatius, Publius, Stoic criticized by Tac- 
itus, 310 

Einhard, 340 

Epictetus, 19-20, 33, 34, 47-48, 50, 282, 
335 

Epicurus, 174, 182, 187, 336 

Erasmus, Desiderius, 16, 18 


Fannius, Gaius, interlocutor in Cicero’s De 
amicitia, 133 

Flavus, Verginius, rhetorician and teacher 
of Persius, 195 

Florentius, jurisconsult, 357 


Gaius, jurisconsult, 353, 359, 362-63, 366 

Gallo, Asinus, 307 

Gallus, sage mentioned in Cicero’s De ami- 
citia, 135 
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Gellius, Aulus, 334-40; life and writings, 
335; Stoic doctrine of fate and free will 
in, 335-36; Stoic doctrine of the sage in, 
336, 337, 338; the passions, 337-38; the 
instincts, 337; apatheia, 337, 340; virtue 
and vice, 336—37; adiaphora, 336-38; Stoic 
epistemology in, 338; Stoic linguistic 
theory in, 338-39; literary theory, 339; 
Stoic doctrine of lekta in, 339; hypotheti- 
cal syllogisms in, 339; post-classical 
reputation, 340 

Gracchi, 80, 102 


Hadrian, emperor, 204, 352, 388 

Heraclitus, 9, 24, 317 

Hercules, as a Stoic sage, 30-31, 41; in Cic- 
ero, 95, 137, 142, 147, 150, 154; in Lu- 
can, 272; in Silius Italicus, 284, 286, 287, 
288, 289; in Vergil, 235-36; non-Stoic 
reference to him in Statius, 279-80 

Hesiod, 33, 227, 229 

Hierocles, Stoic philosopher, 337 

Hirtius, interlocuter in Cicero's De fato, 
122-23 

Horace, 160-94, 201-02, 203, 204, 205, 
209, 210, 216, 223, 224; life and writ- 
ings, 160-61; interpretations of his phi- 
losophy, 161-68; Stoicism identified with 
the upright moral life in, 168-69; works 
supporting Stoicism on virtue and vice, 
inner intentionality, adiaphora, sage as 
connatural with deity, suicide, 169-71; 
works subverting Stoicism on virtue, the 
simple life, public service, 17 1—79; works 
critical of Stoic doctrine of thc sage, 
179-87; poetic thoery, 188-92; post- 
classical reputation, 193-94 

Homer, 33 

Hortensius, friend of Cato of Utica for 
whom he divoced his wife, 272 


Isidore, bishop of Seville, 316, 324, 334 n. 
187 


Jerome, 16, 156, 224 

John of Salisbury, 330 

Julia, second wife of Pompey, 256, 260, 274 

Julia Livilla, sister of Nero, 14 

Julian the Apostatc, emperor, 373 

Julianus, jurisconsult, 366 

Justinian, emperor, 4, 349, 355, 359, 366, 
368, 373. 374, 377, 382 

Juvenal, 204-24; life and writings, 204-05; 
interpretations of his philosophy, 205- 
06; Stoics seen as partisans of Republic, 
206-07; works upholding Stoic sage as 
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exponent of upright life, 207-12; doc- 
trine of thc passions, 207-08; rational 
psychology and unity of mankind, 208- 
09; adıaphora, 209-12; cannibalism, 209, 
224; works criticizing Stoic ethics, 212— 
15; homosexuality, 212-13, 214-15; Sex- 
ual equality, 213-15; works subverting 
Stoic ethical themes, 216-22; post-classi- 
cal reputation, 223—24 


Lactantius, 156, 157, 223 

Laelius, interlocutor in Cicero's De amicitia, 
133, 134-35; example of virtue in De of- 
ficiis, 150 

Lepidus, 63 

Livy, 298-304, 308; life and writings, 298; 
non-Stoic view of causation in history, 
299-300; non-Stoic theology, 300-01; 
non-Stoic views on ethics, 301-03; equal- 
ity of sexes, 302; Cato, 302; Cincinnatus, 
302; Scipio Africanus, 302-03; Stoic eth- 
ical treatment of Fabius, 303; Hannibal, 
303; Lucretia, 303-04; post-classical 
reputation, 298 

Lucan, 195, 252—75, 281, 311; life and writ- 
ings, 253—54; limits to the Stoicism of his 
view offate and free will as moving caus- 
es in history, 254-64; other departures 
from Stoic cosmology and theology, 
255-58; the epic hero as Stoic sage or 
anti-sage, 264-74; Roman leaders and 
groups of men in general, 260-61, 262— 
64; Julius Caesar, 254, 255, 259, 261, 
262, 263, 264-67, 268, 269, 270, 271, 
272, 273; Pompey, 254, 255, 256, 257, 
261, 262, 263, 264, 266, 267-70, 271, 
272, 273; Vulteius, 273; Cato of Utica, 
252, 254, 257, 260, 261, 270773, 274, 
275; non-Stoic treatment of female char- 
acters, 274; poetic theory, 254-55; criti- 
cized by Tacitus, 311; post-classical 
reputation, 274-75 

Lucilius, friend of Seneca, 15, 41 

Lucilius, satirist, 169-70, 201 

Lucretia, as an example of virtue, 302, 
303 04 

Lucretius, 227, 228 

Lucullus, interlocutor in Cicero's Academi- 
ca, 104, 105 


Macrobius, 319-20; life and writings, 319; 
Stoic doctrine of the soul in, 319, 320; 
passions described and denatured, 319- 
20; doctrine of seminal reasons in, 320; 
post-classical fortunes, 319 

Maecenas, 160, 177 
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Manilius, 313-16; life and writings, 313; 
Stoic vicw of God as cosmic logos in, 
313-16; universal harmony, 314-16; 
cyclical cosmology, 314-16; human logos 
as analogous to divine logos, 315; post- 
classical reputation, 313 

Marcellus, Tullius, logician, 334 

Marcia, wife of Cato of Utica, 272, 274 

Marcianus, jurisconsult, 356 

Marcus, son of Cicero, 144 

Marcus Aurelius, emperor, 20-21, 29, 31, 
40, 50 

Marius, Gaius, example of virtue in Sal- 
lust, 295 

Martial, 203, 281 

Martianus Capella, 313, 330-32, 333, 334; 
Stoics seen as sharp dialecticians in, 331; 
negation, in logic, 331; hypothetical syl- 
logisms, 331-32; analogy-anomaly de- 
bate in, 331; later influence, 331 

Martin, archbishop of Braga, 16 

Marius, subject of poem by Cicero, 64 

Mela, Marcus Annaeus, father of Lucan, 
253 

Menippus, rhetorician and teacher of Cic- 
cro, 62 

Messalina, empress, 14, 215 

Metellus Macedonius, censor, 387 

Mimnermus, 173 

Molo, rhetorician and teacher of Cicero, 
61, 62 

Mummius, Spurius, rhetorician and pupil 
of Stoics, às discussed in Cicero's Brutus, 
81; De senectute, 132 

Musonius Rufus, 19, 20, 38, 39, 41, 48, 336, 
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Mussato, Albertino, 18 


Neoptolemus, 190, 191 

Nero, emperor, 14, 19, 20, 195, 253, 306, 
307, 312, 388 

Nerva, emperor, 204 

Nicaeus, pupil of Servius, 224 

Nigidius Figulus, 324-25, 328; analogy- 
anomaly debate in, 324; Stoic linguistic 
theory and problem of lying in, 324-25 


Octavius, 63, 226. See also Augustus 


Paetus, P. Fannius Thrasea, 206 

Palaemon, Remmius, grammarian and 
teacher of Persius, 195 

Panaetius of Rhodes, 10-11, 25, 28-29, 30, 
31, 33, 38, 45-47, 48; 49, 80, 93, 95, 103, 
117, 121, 142, 143, 144, 145, 147, 148, 
149-50, 151, 154, 159, 166, 168, 187, 
189, 295, 335 
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Papius, consul, 388 

Paulus, jurisconsult, 366 

Paulus, sage mentioned by Cicero in De 
amicitia, 135 

Persaeus, Stoic philosopher, 114, 335 

Persius, 194-203, 204, 223, 224, 253; life 
and writings, 195-96; Stoicism as the 
correct moral philosophy in, 195-97; 
doctrine of virtue and vice, 197—200; ac- 
tive and contemplative life, 195, 196, 
198-200; sage's presentation of self, 
200—01; Stoic logic in, 200; sidereal in- 
fluences in, 200; poetic theory, 200—03; 
post-classical reputation, 203, 223 

Pctrarch, Francesco, 16 

Phaedrus, Epicurean philosopher 
teacher of Cicero, 61, 226 

Philo of Larissa, New Academic philoso- 
pher and teacher of Cicero, 61, 70 

Philodemus, Epicurean philosopher, 226 

Piso, conspirator against Nero, 14 

Piso, interlocutor in Cicero's De finibus, 136, 
140 

Plato, 9, 45, 64, 70, 71, 75, 79, 89, 93, 95: 
98, 105, 133, 142 

Plautus, Stoic criticized by Tacitus, 310 

Pliny, 18, 281, 334 

Plotinus, 7 

Polla Argentaria, wife of Lucan, 254 

Polybius, 91, 93, 290 

Pompey, 12, 63, 90, 144, 226; as anti-type 
of Stoic sage in Lucan's Pharsalia, 254, 
255, 256, 257, 261, 262, 263, 264, 266, 
267-70, 271, 272, 273 

Pomponius, jurisconsult, 366 

Poppaea, mistress of Nero, 307 

Poppaeus, consul, 388 

Porphyry, 7 

Posidonius of Apamea, 10-11, 25, 28-29, 
30, 31, 33, 45-46, 62, 122, 142, 290, 295, 
298, 305, 319, 320, 334 

Priscian, 223, 325; definition of vox, 326 

Priscus, Helvidius, 206; criticized by Tac- 
itus, 311 

Probus, Valerius, 203, 223; analogy-anom- 
aly debate in, 325; definition of vox, 
325-26 

Publilia, second wife of Cicero, 63 

Pythagoras, 133, 196, 322 


and 


Quintilian, 17, 156, 203, 327-29; life and 
writings, 327; Stoic doctrine of sage as 
eloquent, 327-28; as best teacher of chil- 
dren, 328; Stoic linguistic theory and 
lying, 328; analogy-anomaly debate in, 
328; post-classical reputation, 327 
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Quintus, brother of Cicero and interlocu- 
tor in his De divinatione, 120-22 


Roscius, Sextus, 62 
Rutilius, Stoic and rhetorician, as discussed 
in Cicero’s Brutus, 80, 81 


Sallust, 292-098, 300, 304, 308; life and writ- 
ings, 293; non-Stoic view of causation in 
history, 293-95, 298; non-Stoic view of 
human nature, 293-98; non-Stoic view 
of active and contemplative life, 297; 
post-classical reputation, 293 

Scaevola, Quintus Mucius, the elder, ju- 
risconsult and teacher of Cicero, 62; in- 
terlocutor in De oratore, 80; in De amicitia, 
133 

Scaevola, Quintus Mucius, the younger, 
jurisconsult and teacher of Cicero, 62 

Scipio Aemilianus, in Cicero's De republica, 
91, 94795 

Scipio Africanus, 10, 41, 94, 95, 133, 134, 
135, 155, 169, 202-03, 287-89; as apo- 
theosized statesman in Cicero's De repub- 
lica, 94-95; as Stoic sage in Silius Itali- 
cus’ Punica, 287—89; non-Stoic treatment 
in Livy, 202-03 

Seneca, I, 4, 13—19, 20, 29, 31, 33, 34; 38, 
40, 41, 48-50, 126, 195, 205, 252, 253, 
255; criticized by Tacitus, 312; forged 
correspondence with St. Paul, 16; post- 
classical reputation, 16-19 

Servius, 223, 224, 316-19, 340; life and 
writings, 316; Stoic cyclical cosmology 
in, 317; doctrine of fate, 317; deity as 
corporeal, fiery, benevolent, 317; Stoic 
attitude toward magic in, 318; erro- 
neous ascription of doctrine of hegemoni- 
kon to Epicureans, 318; commonplace 
and non-Stoic doctrines ascribed to 
them, 318; universe as geocentric, 318; 
body-soul distinction, 318; psychologi- 
cal and ethical parities between animals 
and men, 318; post-classical reputation, 
316 | 

Silius Italicus, 281-89, 302; life and writ- 
ings, 281-82; Stoic view of gods and 
human choices as moving causes in his- 
tory, 282-83; characters as Stoic sages 
and anti-sages, 282, 283-89; Hannibal, 
283-85; servant of king Tagus, 285; 
Roman senators, 285-86; Fabius, 286— 
87; Marcellus, 287-88; Regulus, 287; 
Scipio Africanus, 287-89; Hercules as a 
type of Stoic sage in, 284, 286, 287, 288, 
289; post-classical reputation, 289 
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Simonides, 174, 177 

Siro, Epicurean philosopher, 226 

Socrates, 133, 168 

Statius, 295-81; life and writings, 275; non- 
Stoic view of fate, gods, and human 
choices as moving causes in history, 
276-79; skepticism about omens, 27 7-78; 
characters non-representative of either 
Stolc sages or anti-sages, 279 -81; decor- 
ative use of myth of Hercules, 279-80; 
post-classical reputation, 281 

Suetonius, 327 

Sulla, 104 


Tacitus, 304-13; life and writings, 304; 
non-Stoic view of fate and free will as 
moving causes in history, 307—09; non- 
Stoic theology, 306, 307, 308; criticism 
of persons identified with Stoicism, 
310-12; Publius Egnatius, 310; Lucan, 
311; Plautus, 310; Helvidius Priscus, 
311; Seneca, 312; Paetus Thrasea, 311— 
12; post-classical reputation, 304-05 

Taurus, Stoic philosopher, 337 

Terentia, first wife of Cicero, 63 

Tertullian, 19, 223 

Theodoric, king of the Ostrogoths, 332 

Theodosius, emperor, 366, 368, 372, 374 

Theophrastus, Peripatetic philosopher, 103 

Thrasea, C. Paetus, 195, 311, 312; criti- 
cized by Tacitus, 311—12 

Thucydides, 296 

Tiberius, emperor, 307, 388 

Titus, emperor, 19 

Torquatus, interlocutor in Cicero's De f- 
nibus, 136 

Trevet, Nicholas, 18 

Tubero, pupil of Stoics and rhetorician, as 
discussed in Cicero's Brutus, 80, 81 

Tucca, Plotius, friend of Vergil and editor 
of Aeneid, 226 

Tullia, daughter of Cicero, 63, 75 

Tyrtaeus, 177 
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Ulpian, jurisconsult, 357, 358—59, 362, 366, 
367, 370 


Varius, Lucius, friend of Vergil and editor 
of Aeneid, 226 

Varro, 318, 321-24, 325. 327, 328, 339; life 
and writings, 321; Stoic linguistic theory 
in, 321-23; definition of vox, 321-22; 
etymology, 321, 322-23; analogy-anom- 
aly debate, 321, 323; distinction be- 
tween rhetoric and dialectic, 321; doc- 
trine of seminal reasons in, 321; later in- 
fluence, 321, 324; interlocutor in Cice- 
ro’s Academica, 105-06, 107, 108, 109 

Velleius, interlocutor in Cicero’s De natura 
deorum, 112, 113-14, 115, 117, 118, 119 

Vergil, ix, 160, 161, 226-52, 253, 274, 281, 
316-19; life and writings, 225-26; Geor- 
gics as non-Stoic, 226-31; in Aeneid, Stoic 
doctrine of fate and free will, fatum and 
labor, as moving causes of history, 231- 
37, 251; illustrated by myth of Hercules, 
235-36; limits to his Stoicism in this con- 
nection, 237-38; epic heroes as Stoic 
sages and anti-sages and limits to this 
view, 238-51; Aeneas, 245-51, 289; 
Camilla, 245, 274; Dido, 238-40, 245, 
249, 274; Euryalus, 245; Mezentius, 245; 
Turnus, 241-45, 250, 284; post-classical 
reputation, 251—52 

Vespasian, emperor, 19, 388 

Vestal Virgins, legal privileges of, 385 

Victorinus, Marius, definition of vox, 326; 
hypothetical syllogisms in, 333, 334 

Victorinus, Maximus, definition of vox, 326 

Vincent of Beauvais, 18 


Xenocles, rhetorician and teacher of Cic- 
ero, 62 


Zeno of Cittium, 7, 8, 9, 10, 12, 28, 39, 82, 
104, 105-06, 107, 108, 114, 136, 142, 
155, 182, 187, 209, 317, 321, 331, 337; 
338 
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Allegoresis of pagan gods, 33-34, 114, 117, 
153, 181 

Anti-sophistic rhetoric, 79, 327 

Antonine emperors, 388 

Aristotelianism, 1, 8, 9, 28, 70, 83, 84-85, 
89, 92, 104, 113, 116, 117, 118, 127, 135, 
136, 137, 138, 139, 140, 142, 146, 148, 
164, 165, 171, 172, 187, 190, 315, 319, 
326-27, 328, 329, 332, 335, 336, 339, 
345-40, 351, 357, 358, 359, 373 


Cartesianism, 23 

Ciceronianism, as a literary standard, 190, 
191 

Cistercians, 19 

Corpus iuris ciuilis, 349, 353, 355 

Cynicism, 8, 37-38, 48, 200, 335; Cynic- 
Stoie diatribe, 169, 182, 218 


Encyclopedists, 334-40 

Epic poets, 225-89 

Epicureanism, 8, 9, 52, 70, 103, 112, 113, 
114, 115, 116, 124, 135, 161, 162, 163— 
64, 166, 171, 172, 173-74, 175, 179, 187, 
190, 191, 205, 206, 216, 218, 222, 226, 
227, 228, 229, 246, 307, 308, 316, 317, 
318 | 


Historians, 290-313 


Jurisconsults, 4, 62, 87, 98, 341-89; Pro- 
culian school, 350-51; Sabinian school, 
350751 

Jurisprudence: historical development of, 
349-56; jurisdiction of peregrine prae- 
tors, 36 1-62; interpretations of its philo- 
sophical content, 341-49; definition of 
abstract legal principles, 356—64; legal 
principles in practice, 364-71; legal re- 
forms, 372-89; reason as a norm in, 356, 
359-64, 364-65; justice or equity in, 341, 
356, 357-58, 364; humanitarianism in, 
341, 365, 372-76, 380; natural law in, 
341742, 343, 344, 345; 356, 358-71; slav- 
ery in, 341, 344-45, 363, 372, 375-80; 
sexual inequality in, 341, 363-64, 372, 
380, 382-88; marriage sene manu, 383-85; 
tutela mulierum, 363-64, 385-88; patria po- 


testas in, 341, 367, 369-70, 372, 375, 
380-82; infanticide, 373; inheritance 


rights of illegitimate children, 375; pe- 
cultum castrense, 381-82; peculium quast-cas- 
trense, 381—82 


Lex Pappia Poppaea, 386, 387, 388 


Neoplatonism, 316, 324 
New Academy, 70-72, 74, 103, 105-09, 
1 12—13, 128, 144, 318. See also Skepicism, 


academic 


Old Academy, 70-71, 74, 104, 105-09, 112, 
113, 135, 136, 138, 140, 146 


Pedagogical writers, 320-34; grammarians, 
320-27; rhetoricians and dialecticians, 
327-30; transmitters, 330-34 

Pisonian plot against Nero, 14, 19, 253 

Platonism 1, 8, 9, 28, 45, 69, 70-71, 75, 89, 
92, 105, 107, 108, 109, 113, 116, 142, 
164, 190, 246, 296, 297, 298, 315, 319, 
335. 339; 345. 357: 359; 373 

Pre-Socratie philosophy, 8, 9, 24 

Pythagoreanism, 164, 246, 316, 324, 373 


Satirists, 159-224 

Scholiasts, 316-20 

Scipionic circle, 10-11, 95, 133, 169, 189, 
350 

Severan emperors, 388 

Skepticism, academic, 8, 9, 10, 52, 70-71, 
74, 104-09, 112-13, 144, 335. See also 
New Academy 

Stoicism: critical approach to, 1--5; history 
in antiquity, 7-22; physics, 22-35, 36, 52; 
cyclical cosmology, 22-27, 29-30, 31; in 
Horace, 182-83; in Lucan, 255-56; in 
Manilius, 314—16; in Servius, 317; cos- 
mic monism, 23-27, 52; deity as univer- 
sal logos, pneuma, tonos, fiery breath, cre- 
ative fire, 23-24, 25, 26, 27, 29, 31, 32, 
35, 51, 56; in Cicero, 111, 114-15, 116- 
17, 118, 119, 121, 153; in Juvenal, 211— 
12; in Manilius, 313-16; in Servius, 317; 
in Vergil, 230, 237; opposed in Statius, 
277-78; deity as hexis, 27; as physis, 27; 
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as psyche, 27; human logos as consubstan- 
tial with divine logos and as hegemonikon, 
27-31, 35-37, 42, 43, 45, 46, 51, 56; in 
Horace, 170-71; in Macrobius, 319-20; 
in Manilius, 315-16; in Servius, 318; in 
Vergil, 237; eschatology, 29-31; as sig- 
nified by myth of Phoenix, 30; by myth 
of Hercules as apotheosized sage, 30-31, 
41; in Cicero, 95, 137, 142, 147, 150, 
154; in Lucan, 272; in Silius Italicus, 
284, 286, 287, 288, 289; in Vergil, 235- 
36; treated decoratively in Statius, 279- 
80; krasis, 25; the incorporeals, 25-26; 
the void, 25-26; time, 25-26; space, 25, 
26; lekta, 25-26, 53-56; in Augustine, 
229-30; in Aulus Gellius, 339; natural 
law, 31-35, 38, 42; in Cicero, 88-89, 92, 
95-104, 110; rejected by jurisconsults, 
341-42, 343, 344, 345, 356-71; logor sper- 
malikot, 31-32; in Macrobius, 320; in 
Varro, 321; divination as an index of 
divine providence, 31, 33; in Cicero, 
IOI, 109, 114, 119, 120-22, 153; in Lu- 
can, 356—598; in Persius, 200; in Statius, 
276; non-committal treatment in Livy, 
300-01; in Tacitus, 306, 307, 308; theo- 
dicy, 31-32, 34-35; allegoresis of the pa- 
gan gods, 33, 181; in Cicero, 14, 117, 
153; fate and contingency, 31-32, 35; in 
Cicero, 115, 119, 121, 122-26, 153; in 
Aulus Gellius, 325-26; in Lucan, 254-64; 
in Servius, 317; in Silius Italicus, 382-83; 
in Statius, 276-79; in Vergil, 231-36; 
causation in history, 290-92; rejected in 
Livy, 299-300; in Sallust, 293- 95, 298; 
in Tacitus, 307-09, 312 

ethics, 36-50, 52: in Cicero, 126-52, 
153—55; rejected in Livy, 301-09; in Sal- 
lust, 293-98; in Tacitus, 310-12; unity 
and equality of all men, 36-38; in Ju- 
venal, 208—09, 223; rejected by juriscon- 
sults, 341, 365, 367-70, 372-76, 380-82; 
critique of slavery, 36-37; rejected by 
jurisconsults, 341, 344-45, 363, 372, 
375-80; sexual equality, 36-38; in Vergil, 
245; rejected by jurisconsults, 341, 363- 
64, 372, 380, 382 88; by Juvenal, 207- 
08, 213-15, 223; by Livy, 302; casuistry, 
38, 46; in Cicero, 147-48, 154; the cos- 
mopolis and political theory, 38-39, 40; 
in Juvenal, 206-07; work, 41; in Cicero, 
147-48; in Persius, 198; opposed by Ver- 
gil, 228—29; sexual ethics, 39; opposed by 
Juvenal, 212-15; marriage and the fam- 
ily, 41; in Lucan, 270, 271-72; canni- 
balism, 39; in Juvenal, 209; doctrine of 


the sage, 39-41, 44; in Cicero, 92, 93-94, 
108, 127-32, 137, 139, 141, 154-55; in 
Aulus Gellius, 336-38; in Horace, 168- 
71,173, 179-87, 193; in Juvenal, 207; in 
Livy, 303-04; also criticized by Livy, 
302—03; in Lucan, 264-74; in Quintilian, 
327-28, 329; in Silius Italicus, 282, 
283—89; as rejected or modified by Sta- 
tius, 279-81; by Tacitus, 310-12; by Ver- 
gil, 238-51; vice and virtue, 42, 43-50; 
in Cicero, 85-87, 130, 134-52, 153, 154; 
in Aulus Gellius, 336-37; in Horace, 
169-71, 172, 193; in Juvenal, 218-22; in 
Persius, 196—200; in Quintilian, 327-28, 
329; idea of justice as rejected by juris- 
consults, 341-56, 357-58, 364; the pas- 
sions, 42, 45-46, 50; in Cicero, 82, 100, 
137, 142, 153; in Aulus Gellius, 337-38; 
in Juvenal, 207; in Macrobius, 319-20; 
in Vergil, 237; the instincts, 28; in Cic- 
ero, 138; in Aulus Gellius, 337; apathera, 
42, 44, 50; in Cicero, 130- 31, 131—423, 
154; in Aulus Gellius, 337, 340; in Hor- 
ace, 178, 187; eupatheia, 42; in Cicero, 
134, 143, 154; in Juvenal, 208; the active 
and contemplative life, 39-40; in Cicero, 
77, 90, 120, 144, 146, 154; in Horace, 
175; in Persius, 195-98; as criticized by 
Sallust, 293-98; friendship, 41; in Cic- 
ero, 86, 94, 115, 133-35, 155; in Persius, 
198; the adiaphora or preferables, 44, 46, 
48, 49, 50; in Cicero, 86-87, 104, 108, 
113, 132-33, 136-52, 154; in Aulus Gel- 
lius, 336-38; in Horace, 169-71, 173, 
178-79; in Juvcnal, 209-12; suicide, 49; 
in Horacc, 171; the sage’s personal ap- 
pearance as an index of virtue, 48; in 
Juvenal, 207; in Persius, 200-01 

epistemology, 51—53; in Cicero, 105- 
09, 118, 155; in Aulus Gellius, 338; com- 
mon notions, 52; in Cicero, 83-84; in 
Horace, 183 

logic, 50 56; in Persius, 200; distinc- 
tion from rhetoric in Varro, 321; prop- 
ositional logic, 54; hypothetical syllo- 
gisms, 53—55; in Augustine, 330; in Aulus 
Gellius, 339; in Cassiodorus, 333-34; in 
Cicero, 84-85, 115, 139, 155; in Marti- 
anus Capella, 331-32; in Marius Victo- 
rinus, 333; negation, in logic, 54; in 
Martianus Capella, 331; thc categories, 
55-56 T 

linguistic theory, 53, 56-60; definition 
of language in Cassiodorus, 333; 
Diomedes, 326; Aelius Donatus, 326; 
Aulus Gellius, 338-39; Varro, 321-22; 


446 


Marius Victorinus, 326; Maximus Vic- 
torinus, 326; words as natural signs, 
57-58; in Augustine, 329; and problem 
of lying in Nigidius Figulus, 324--25; in 
Quintilian, 328; and etymology, 36, 56; 


in Augustine, 329; in Varro, 321; and 


onomatopoeia, 56; in Augustine, 329; 
and grammar, 56-57; in Didymus, 325; 
and analogy-anomaly debate, 57; in Au- 
lus Gellius, 339; in Martianus Capella, 
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331; in Nigidius Figulus, 324; in Vale- 
rius Probus, 325; in Quintilian, 328; in 
Varro, 321, 323; rhetorical theory, 56, 
58-59; in Cicero, 79-89, 155; in Aulus 
Gellius, 339; poetic theory, 56, 58-59; as 
rejected by Horace, 188-92; by Lucan, 
254-55; by Persius, 200-03; liberal arts, 
57; use of diatribe and consolatio, 58 


Theodosian Code, 353, 366 


